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ABSTRACT
The purpose of this dissertation is to analyze the historic relationship between
church and academy (defined as Christian higher education). Although certain external
forces, including the decline in denominational identity, the power of market forces, and
the growing philosophical/theological tensions between the lectern and the pulpit, have
driven the academy and the church apart in recent decades, the claim of this study is that
these same forces can be harnessed to draw them together in a more collaborative
relationship in the twenty-first century.
Chapter One delineates the scope and nature of Christian higher education in
North America, through both a fictional narrative that illustrates existing tensions and a
statistical analysis of Christian universities, particularly those associated with the Council
on Christian Colleges and Universities. Three institutions utilized for as case studies are
introduced here as well.
Chapters Two and Three both explore the changing nature of the Church,
specifically in the West but with references to the global Church as well. If it can be said
that the focus of Chapter Two is on "forces" or "tensions" (the word "intersection" is
employed as a metaphor for the meeting of ideas), then Chapter Three is concerned with
"forms" or "practices" (the word "destination" is employed as a metaphor for how ideas
are being translated into action). Neither chapter is exhaustive in its survey; such a study
is beyond the scope ofthis project. Both, however, attempt to identify, primarily through
the literature, some of the more relevant questions that are being asked and transitions
that are occurring.

IX

Chapters Four and Five are intended as parallel discussions of the "forces and
forms" of Christian higher education. Chapter Four reviews the debate on the relationship
between church and academy in recent decades from the standpoint of the academy,
using the concept of "metaphor" to explicate different understandings of that relationship.
Chapter Five reviews the rapidly changing forms ("revolutions") of higher education in
the United States and some of the implications that have arisen from the new delivery
methods, market-driven methodologies, and student demographics that have
characterized these forms.
Chapter Six brings the twenty-first century church and the twenty-first century
academy back together again in the same discussion to explore models by which these
two institutions may engage in a more collaborative relationship. Such models can grow
from the unique strengths of existing institutions, as illustrated by the three case study
institutions, or can arise from fresh thinking about the role and function of a Christian
university, as illustrated in two hypothetical models introduced here. The chapter (and the
dissertation) concludes with a call for relationship between church and academy if these
models are to be developed.
The project is supported by an appendix and tabular presentations that provide
fuller descriptions of the organizations or concepts discussed within.

CHAPTER 1. CHURCH AND ACADEMY ON PILGRIMAGE
Walking the Way of Tension

Spring, 2000
"You've got mail," chirped the annoying voice on Tim Herndon's laptop as he
logged on. It required considerable discipline on his part to check his email every day he
was in the office. He still preferred to pick up the phone and have a simple conversation.
The phone was still his primary mode of communication with a number of members of
his elder board, but he had reluctantly come to the conclusion that he was going to remain
out of touch with many of the younger professionals in his congregation if he did not
accommodate himself to this new form of communication. Scrolling down through his
inbox, he was momentarily angered again as he noted how many of the messages were
obscene. But then he stopped. Just below a message with a subject line offering to sell
him pharmaceuticals to address a very personal problem he sometimes almost wished he
had and just above a message offering him photos of undressed young women, he saw a
message from Maria.
"Dear Pastor Tim," the message began, "I'm sorry to bother you, but I'm so
confused. I did what you suggested and scheduled a personal interview with the chair of
the Soci()f{)gy Department af Western Christian College. Dr. Fredericks is .so smart,
Pastor Tim! She listened to me carefully and answered my questions and got me so
excited about going to school there. She seemed to really understand me, Pastor Tim!
You know how important that is to me. Mom and Dad still don't get it. You've helped
me see that I really can make a difference in the world, but I feel so unprepared. I think
Dr. Fredericks can help me. She seems to believe in me ... and she just met me!"
1

2
"What's the problem?" Tim wondered. "This sounds good." But Maria's next
lines explained it. "But Dr. Fredericks doesn't seem to like our church very much. She
talked pretty negatively about churches in general, particularly those in our
denomination. I'm sure she loves Jesus-she even has a picture of him in her office and
she has a Bible on her desk. But she kept talking about how close-minded her students
are when they first come to college and how they leave her classrooms with a 'broader
faith.' What does that mean, Pastor Tim? I thought this college was part of our
denomination. Why would she be so negative about it?"
"Why, indeed?" Tim mused. But he wasn't overly surprised. This had happened
before. Two years ago he had recommended the school to Jimmy Long, who was
thinking about a career in youth ministry. Jimmy's parents had pulled him from the
school in the middle of the first semester, after a chapel speaker had talked about
historical errors in the Bible. And Jimmy said "everyone knew" that one of the professors
was living a gay lifestyle. After leaving Western, Jimmy tried a semester in a
fundamentalist Bible college, which didn't work very well for him either. They didn't
approve of his music or his hair. The shame of it all was that Jimmy was now working in
an optical shop, ostensibly to save money to go back to school. But Tim doubted that he
would. Jimmy seemed increasingly unenthusiastic about the church and even the youth
group.
"Well, we're not going to repeat that pattern," Tim vowed. He wrote a short
message back to Maria. All his email replies were short, because he used the two-finger
approach to typing. Besides, this wasn't an email matter. He invited her to visit him in his
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study sometime during the next week. In the meantime, he had another phone call or two
to make.
Meanwhile, Barbara Fredericks walked down the hall to her office with a heavy
heart. She had a policy of returning all student assignments to them at the very next class
period, and that meant that she had twenty three-page papers to read and grade before the
three o'clock class if she was going to maintain her policy. And the search committee
was meeting at noon. But Barbara seldom failed to follow through. It was one of the
reasons that the dean had asked her to chair the department last year, despite the fact she
hadn't even been there long enough to qualify for tenure. But she wasn't too worried
about that. She was proud of her accomplishment as the first African-American women to
chair an academic department at Western Christian. Her teaching evaluations were good.
She had won a major grant for the department just last Fall and her dissertation was soon
to be published by a major academic press.
But now she had to deal with another distraction. A minister in the school's
supporting denomination had called the dean's office complaining about her conversation
with a prospective student. She didn't think it would hurt her relationship with the dean;
he understood better than most how touchy many of the ministers were. But it was the
kind of thing that gave headaches to President Hodge, and she didn't relish the possibility
that he would hear about this. It seemed that these days he was constantly on the
defensive at meetings of the board of trustees regarding denominational concerns about
the college. She was sympathetic to his situation; it wasn't easy to explain to these people
that the mission of the university was not merely to reinforce what was taught in the
churches. The mission of the university was to teach students to think. And teaching them
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to think meant that they had to look at and understand various points of view. Ministers
and parents didn't always understand that.
Barbara's spiritual roots were not in the denomination with which the college was
affiliated. In fact, she didn't personally know any faculty members who were in that
denomination, although she was sure that there had to some on campus somewhere. She
was raised in an African-American Pentecostal congregation, and still enjoyed visiting
there when she went home to see family, but worshipped regularly now in an Episcopal
church near campus, along with a number of her colleagues. It was a multiracial
congregation with a well-educated priest, a beautiful old stone sanctuary with stained
glass windows, and a liturgy that evoked history and mystery. The parishioners were
largely upper middle class professionals, socially and politically liberal, and broadminded in their theological commitments.
She enjoyed the atmosphere very much. Her faith had changed much in the years
since she left home, but it had deepened. Her passion for Jesus was obvious on her face,
or so her friends told her. He had saved her. She knew that. She knew what her life could
have been, but God had drawn her out and given her a life mission and had gifted her to
fulfill it. She loved Him so much.
She had worshipped once in one of the churches of the sponsoring denomination,
perhaps even the church from which the pastor had just called to complain about her. She
had been invited to speak to a Sunday School class (an outdated institution, she thought)
at a suburban congregation on the subject of women in leadership. When she showed up,
they seemed surprised that she was black. There were no other blacks in the
congregation, as far as she could see. She had stayed for worship, which had been rather
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bland-a lot of worship choruses projected on a screen from an overhead projector. They
were good people. They treated her well. But she was uncomfortable nonetheless-with
the American flag on the platform, with the undertones ofbiblicalliteralism, with the
emphasis on personal salvation to the exclusion of social justice, with the seeming
blindness and deafness to the real world of pain and suffering. They prayed for various
congregational members with physical ailments but there were no prayers for unity
among believers, for an end to oppression, for the hurting people in their own
community. Their myopic vision was disheartening.
For his part, Tim hung up the phone feeling discouraged. His conversation with
the dean, whom he knew from his days as a student 25 years ago, had gone about as
expected. Dean Pierson had remembered him. He had been a young professor when Tim
was a student at Western, and had made the study of history, which Tim had always
considered a rather boring subject, really come alive. Tim wished he could teach with that
level of energy and creativity. He was a tolerable preacher, he thought, but always
seemed to get flummoxed in the give-and-take of a classroom setting. He always felt
more comfortable when he was doing the talking and the audience was doing the
listening. In any case, Tim and Dean Pierson had chatted a few times over the years, most
r~cently duri11gtl1e

"Jilllffiy _e_pi~ode."

Dean Pierson had been polite and even sympathetic when Tim called. But he was
fairly adamant in his defense of Barbara Fredericks. "She's one of the best we have,
Tim," he said. "And she's got a point. We get so many students in here who think that the
purpose of a Christian university is merely to give them in-depth Bible studies or teach
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them apologetics or to explain why everyone else is wrong. That's not what we're about.
This isn't youth group, Tim. It's higher education."
"I understand that, Dean Pierson," Tim countered. "All I'm asking is that your
faculty members not destroy the faith of the Christian students we send there or I'm
going to stop sending them. If I wanted their faith destroyed, I'd send them to the state
university down the road. They're much cheaper and at least you know what you're
getting there. But when I send one of my teens to Western, all of us-the student, their
parents, and the church-believe that the college was founded to support the church. You
can teach Maria Alvarez things we can never teach her, but you also have a responsibility
for her soul. When she attends class at a Christian university and finds that some of her
professors think that much that we've been teaching her is wrong, she'll begin to doubt
her church, and her faith, and maybe even God. I know. That's already happened to one
of my kids."
"Now don't blame what happened with Jimmy Long entirely on us," Dean
Pierson countered gently. "He hurt himself by not attending classes. Remember? He
thought his time was better spent in Bible study. And when he was in class, he was
disruptive-always challenging the instructor. Jimmy had his mind made up before he
got here. He wasn't exactly teachable."
Tim sighed. This wasn't getting anywhere. Yes, Jimmy wasn't the ideal college
student type, but Maria was. Or could be, if they could just figure out what role college
was supposed to play in her life. It was obvious that he had one vision for what the
university was to be and Dean Pierson and Dr. Fredericks, and probably all of their
colleagues, had another. Tim didn't consider himself close-minded-far from it. He read
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a lot, including viewpoints with which he didn't agree. But he knew that the main
purpose of the church on this earth was to glorify God by saving souls. Anything that did
not support that mission was of little long-term interest to him. When he was in college,
the professors seemed to agree with that perspective. But that wasn't true anymore.
He thanked Dean Pierson for the phone conversation, hung up, and thought for a
moment. He then made two additional calls. The first was to buzz his secretary in the
next room to ask her to call several other Christian colleges with which he was somewhat
familiar and ask them to send catalogs. He had to do some research. The second was his
district superintendent, Carl Adams. It broke his heart to do so, but at the next district
meeting, Tim wanted to present a motion that the denomination withdraw from its
relationship with Western Christian. He knew that there would be opposition, but it
would be opposition arising largely from nostalgia-from alumni like himself who
remembered a time when the church and the university were working in tandem. But
things had changed. And he suspected that Carl would agree.
Barbara Fredericks attended the search committee meeting at noon, where she
argued passionately for a candidate with a degree from Yale and a track record of
published scholarship. "How often does a little Christian school like Western get to
consider Sl!Gll <1 higl1-quality_c~11didat~?" she questioned. This was a real opportunity to
improve the reputation of her department and raise the academic profile of the college.
The candidate's faith statement (a mandatory part of the application process) was a bit
more liberal, theologically speaking, than what most of the other committees were
comfortable with, but Barbara pressed the argument that theirs was an ecumenical
Christian community of faith. They would only profit from another Christian perspective
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in their midst. As long as the candidate could sign the confession of faith-and she said
she could-it was not in their best interest to reject her. Barbara had prevailed. An
interview with the Yale candidate would be scheduled for two weeks from today.
After class, at which she returned assignments fully graded, and engaged her
students in a stimulating discussion of the structural roots of racial injustice, she returned
to her office. Picking up the phone, she called Ron Bettersby in the Religion Department.
Last Fall Ron had circulated a petition among the faculty asking them to endorse a
proposal to the board of trustees that the university rethink its relationship with the
founding denomination. Barbara had not thought it a fight worth picking. She had known
that the proposal, whether approved by the board or not, would result in ill will and a
decrease in financial support. And if faculty salaries were ever going to be competitive,
that financial support was certainly needed. Besides, she knew that Ron's proposal was
motivated by his experience as the target of a witch-hunt by a few vocal denominational
leaders because of his views on biblical inerrancy. While she was sympathetic to Ron,
she hadn't been interested in fighting someone else's personal battle.
But today she had changed her mind. The relationship with the denomination was
clearly more distraction than help. Better to go independent and be free to pursue God's
truth wherever it was to be found than to work under the growing pressure of wellmeaning but narrow-minded ministers like the one who had called her dean. The
university needed a broader identity, a wider base of support, and a fresh commitment to
academic freedom. "Ron?" she asked, "How can I get my name on your petition?"
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Spring, 2005
Tom between her admiration for Pastor Tim and Dr. Fredericks, and dependent on
her parents for her tuition, Maria eventually decided to keep things simple and cheap. She
enrolled in the state university and commuted from home. During her second semester,
she switched her major from sociology to accounting. She graduated last Spring and now
works in accounts receivable at a local furniture factory. She's getting married in August
to Jimmy Long, who's now managing the optical shop. They attend church once in a
while.
A proposal to sever the relationship between what is now Western Christian
University and its sponsoring denomination failed by a vote of 17 to 15 in 2003. Pastor
Tim, now the district superintendent, and Barbara Fredericks, now the youngest dean in
Western's history after Dean Pierson's retirement last Summer, are both mounting
campaigns to try again next year. They have still never met.

Walking the Way of Transition
The purpose of this dissertation is to explore the growing tensions between
church and academy and to find or create models for a new relationship of cooperation in
the twenty-first~el1tury.F()rt~is study, the geographical/cultural context is primarily
North American Christianity with a particular albeit not exclusive emphasis on
evangelicalism. "Church" is herein defined largely in an institutional sense (the visible
churches of the continent and their formal connections with each other) and is used to
delineate both the "church at large" and specific denominational forms thereof. When
possible, the word "denomination," although imperfect, is utilized to describe voluntary
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confessional groups. Finally, the "academy" is defined herein as "Christian higher
education"; special attention is given to those institutions that are members of or similar
in mission to the Council of Christian Colleges and Universities (CCCU).
Three institutions of higher education, along with their sponsoring
denominations, have been identified for closer examination in this study. They are
Eastern University, whose main campus is located in St. Davids, Pennsylvania;
Huntington University, located in Huntington, Indiana; and George Fox University,
located in Newberg, Oregon. They have been chosen for several reasons. The first is
geographical diversity: one is on the East Coast, another in the Midwest, and the third on
the West Coast. Access to the institutional leaders and familiarity with both mission and
programs together constitute a second reason for choosing these three institutions: the
researcher is an administrator for the first institution, an alumnus and mid-level leader of
the sponsoring denomination of the second, and a student within the third. All three are
CCCU members but they reflect widely varying denominational sponsorships: Eastern is
associated with the American Baptist Churches, USA; Huntington with the Church of the
United Brethren in Christ, USA; and George Fox with the Evangelical Friends
(Northwest Yearly Meeting). Finally, the three institutions have created very similar
structures with three basic components: a core, residential undergraduate program in the
arts and sciences; a more recent addition of graduate and professional studies programs;
and a seminary or graduate school for the training of Christian ministers.
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According to the CCCU, the state of Christian higher education is "booming." 1
Composed in 2005 of 105 full-member and 70 affiliate-member institutions in North
America and elsewhere, the organization is boasting that enrollment statistics for their
schools are far exceeding national trends in the United States. Comparing 2002 with 1992
enrollment statistics, public institutions of higher education have actually decreased .7%
in enrollment; private institutions have increased 12.2%, but CCCU institutions have
increased 67.3% during that same decade. (Of course, even with this increase CCCU
students accounted for only .7% of the total student enrollment in the United States in
2002. 2) The CCCU, however, is also touting positive trends in retention, loan repayment,
academic reputation, and caliber of students as indicators that Christian higher education
in the United States is healthy, prosperous, and growing.
The CCCU schools are identified in one way or another 3 with twenty-five
separate denominational or confessional groups. 4 However, the largest group, twenty-five
percent of the total, is identified as having "no official denominational affiliation or
religious affiliation" and this appears to be a growing category. 5 While some of the

1

"The State of Christian Higher Education: Booming," Council for Christian Colleges and
Universities. Available online: http://www.cccu.org/about/contentiD.29/about.asp. Retrieved 05 August
2005.
2

It is unclear from the CCCU data whether their students were counted in the enrollment for private
institutions or were extracted from that total. In either case, the difference is negligible.
3

The CCCU's data does not distinguish between denominational "ownership" on the one hand, and a
mere "historical connection" on the other, so it is difficult to determine the depth of the relationship
between the member schools and their sponsoring denominations without contacting the leaders of either
party. Even then, one will sometimes get varying responses.
4

For this data, see the CCCU website, particularly the page on "Members," available:
http://www.cccu.org/about/members.asp?q=3. See Appendix.
5

For instance, this list now includes Messiah College, from which this author received his
baccalaureate. Messiah was founded by the Brethren in Christ denomination and maintains a "covenant
relationship" with them that includes naming Brethren in Christ members to the College Board of Trustees;
Messiah includes a reference to their Brethren in Christ heritage on their website (something Eastern
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denominational affiliations are explicit from the names of the institutions (each of the
eight Nazarene colleges includes the word "Nazarene" in its name), some of those that
are included CCCU statistics with a particular denominational branding do not otherwise
publicly identify themselves as such. One way to ascertain the importance of such
identity is to examine the institution's website, since the web represents the most
common public gateway to institutional information in the twenty-first century and
therefore constitutes the best evidence of an institution's self-identity. For instance, of the
three institutions used as case studies for this project, each identifies itself explicitly as a
Christian university but none identifies its denominational affiliation within its name or
on the home page of its website.
George Fox includes a notation on its "About GFU" page that "the university
was founded in Newberg in 1891 by Quaker pioneers" and provides a link to a short
description of the Quaker movement and its founder (the school's namesake), George
Fox. These are the only explicit references found by this researcher of the university's
affiliation with the Evangelical Friends. The Northwest Yearly Meeting ofthe
Evangelical Friends likewise makes no mention of George Fox University on its home
page, but does include a "Links" page on which George Fox occupies the top position. 6
Huntington University now includes on its home page a United Brethren logo
linked to the denomination's home page. Unless one recognizes the logo, however, one
must click on "Friends and Visitors" or "Site Map" to get a link to the school's mission
statement, which includes a notation that the university enjoys a "strong historic and
University does not do regarding its relationship with the American Baptists). Yet, for some reason,
Messiah has chosen to identify itself to the CCCU now as non- or inter-denominational.
6

The George Fox website is www.georgefox.edu; the Northwest Yearly Meeting of the Evangelical
Friends can be found at www.nwfriends.org.
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ongoing relationship with the Church of the United Brethren in Christ, USA" and
includes a link to the denomination's website. Or, clicking on "Parents and Family" will
lead one to a page at the bottom of which there is mention of (and link to) the United
Brethren. The United Brethren website includes a link to Huntington on its front page. 7
On Eastern University's website, one must be creative if one wishes to discover
its denominational affiliation. From "Quick Links" on the home page, one must choose
"About Us." On that page, one must choose the "History" link on the left side of the page
to access another page that includes a statement-striking for its honesty-that "The
name [ofEastern Baptist College] was changed to Eastern College in 1972 to increase the
appeal of the college to all evangelical Christians, though the college retains its
relationship to the American Baptist Churches in the U.S.A." The American Baptists
return the favor by making their relationship with Eastern equally difficult to ascertain.
From the home page, one must click on "Who We Are," then "Ministry and Mission,"
then "National Ministries" (which leads one to another website), then a "Quick Link" to
"ABC-Related Colleges and Universities," which presents a list of such institutions, each
identified by address, phone number, web address, and president's name. 8
Interestingly, most of the offices of the Campolo College of Graduate and
Prof~ssjonaiSt11<iies ofEast~p1

University are actually located within the headquarters

building of the American Baptist Churches, USA, near King of Prussia, Pennsylvania,
which is about a ten-minute drive from the main campus. Similarly, the United Brethren
headquarters building is situated on the edge of Huntington's campus and includes the
7

The Huntington University website is www.huntington.edu; the United Brethren website is
www.ub.org.
8

The Eastern University website is www.eastem.edu; the American Baptist website is www.abcusa.org.
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offices of the Graduate School for Christian Ministry. And while the offices of the
Northwest Friends are not physically on the George Fox campus, they are only two
blocks away in Newberg. Physical proximity, it seems, does not necessarily engender a
desire or need for public identification.
Lest this discussion be construed as overly critical of either party, it should be
noted that these institutions are merely reflecting national trends. Most Christian
universities are growing and such growth is increasingly correlated with their ability to
transcend fairly narrow denominational identities and market themselves to a wider
Christian (and even non-Christian9) audience, as the opening narrative illustrates. This is
particularly true for those institutions tied to smaller, less well-known, or more
idiosyncratic denominations. And the relational stresses are not restricted to
denominational schools; there are larger cultural and ideological forces at work that, for
the past several decades, have created tensions between the Church in North America and
the institutions of higher education founded by the church. Increasingly, academics and
ministers find themselves sitting across a fence from each other, wondering what could
possibly be motivating such unhelpful behavior on the other side.

Walking the Way of Hope
Although certain external forces, including the decline in denominational
identity, the power of market forces, and the growing philosophical/theological tensions
between the lectern and the pulpit, have driven the academy and the church apart, the
9

Eastern University does not require a faith commitment on the part of its students. In fact, about 40%
of the students in the School of Management Studies (which this researcher chairs) identify themselves as
having either no affiliation with a faith community or only a nominal affiliation; some are even Jewish or
Muslim. The motives are both fiscal and evangelistic. They do see this as an opportunity to introduce these
students to a faith-centered worldview and are fairly intentional about doing so.
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claim of this dissertation is that these same forces can be harnessed to draw them closer
together. The remainder of this study explores the forces that are affecting both the
church and the academy and offers models for a more collaborative relationship in the
twenty-first century.
Chapter Two, "Intersections on the Church's Journey," and Chapter Three,
"Destinations on the Church's Journey," both explore the changing nature of the Church,
specifically in the West but with references to the global Church as well. If it can be said
that the focus of Chapter Two is on "forces" or "tensions" (the word "intersection" is
employed as a metaphor for the meeting of ideas), then Chapter Three is concerned with
"forms" or "practices" (the word "destination" is employed as a metaphor for how ideas
are being translated into action). Neither chapter is exhaustive in its survey; such a study
is beyond the scope of this project. Both, however, attempt to identify, primarily through
the literature, some of the more relevant questions that are being asked and some of the
transitions that are occurring.
Chapter Four, "Metaphors of the Academy's Journey," and Chapter Five,
"Revolutions in the Academy's Journey," are intended as parallel discussions of the
"forces and forms" of Christian higher education. Chapter Four reviews the debate and
the increasing literature on therelationshipbetween church and academy in recent
decades from the standpoint of the academy, using the concept of"metaphor" to explicate
different understandings of that relationship. Chapter Five reviews the rapidly changing
forms of higher education in the United States and some of the implications that have
arisen from the new delivery methods, market-driven methodologies, and student
demographics that have characterized these forms.
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Chapter Six, "Models of Church-Academy Collaboration" brings the twentyfirst century church and the twenty-first century academy back together again in the same
discussion to explore models by which these two institutional types may engage in a
more collaborative relationship. For example, because denominational loyalties no longer
limit relationships, a local church can partner with nearly any Christian university that
can promise to provide an educational program specifically targeted to the needs of the
church membership. And, because academic programs are no longer limited by
geography, they can be marketed to distant populations, and even to small groups, for a
limited time or for more permanent arrangements. Because academia often sees itself as a
prophetic voice, the church can utilize academics in the role of consultants who will
"speak the truth in love" to ministries that are in decline. And, because both churches and
universities are increasingly committed to lifelong learning, they can work together to
create programs for their Goint) adult populations that will address both spiritual and
professional needs. This chapter uses current unique strengths from each of the three
studied institutions to reveal how current structures can support collaboration and then
provides two models of hypothetical universities created specifically within and for a
twenty-first century context.

It is acknowledged that many churches and universities will decline to enter into
such partnerships, either because of the mistrust already engendered over the past several
decades or because of inflexible commitments to traditional forms of ministry or
education. However, those that have already begun some level of reconfiguration and
those that are willing to consider new forms for the twenty-first century will be able to
tap into larger markets, more creative collaborations, more powerful offerings for their
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constituencies, and more opportunities for growth. In the end, those who will profit most
will be students like Jimmy Long and Maria Hernandez.

CHAPTER 2. INTERSECTIONS ON THE CHURCH'S JOURNEY
Walking the Middle Way
The "via media," the middle way, is usually regarded as the safe or true route
between two dangerous options, the way to avoid the Scylla on the one side and the
Charybdis on the other. 1 Aristotle's philosophy of the "golden mean," the policy that
truth is usually found between two extremes, the appeal to moderation in all things, has
greatly influenced this way of thinking. The prophets of the emerging church, on the
other hand, are fond of noting that either/or reasoning is unnecessarily dichotomous, that
very often truth is to be found in the tension of the both/and. One must wrap one's arms
around both ends and embrace the middle. 2 And there is much in divine revelation that
bears this out. God is one and God is three but He is certainly not merely two. The
Kingdom of God has come, the Kingdom is near, and the Kingdom is yet to be realized.
Christ is fully God; Christ is fully man. The mysteries of the faith lead us into dark alleys
in which we unexpectedly discover marvelous entry halls into the Kingdom, entries that
we would have missed had we stayed on the broad avenues of modernist rationalism.
And so it is here. The image used herein is that of the Christian pilgrim-an
overused analogy, to be sure, but one with both historical and biblical precedents and one
with the additional benefit of conveying a dynamic, as opposed to static, understanding of
1

"In classical mythology, Scylla was a horrible six-headed monster who lived on a rock on one side
of a narrow strait. Charybdis was a whirlpool on the other side. When ships passed close to Scylla's rock in
order to avoid Charybdis, she would seize and devour their sailors. Aeneas, Jason, and Odysseus all had to
pass between Scylla and Charybdis." E.D. Hirsch, Jr., Joseph F. Kett, and James Trefil, eds., The New
Dictionary of Cultural Literacy, 3rd ed. (Boston: Houghton Mifflin Company, 2002).
2

"The postmodem church, like the early church, lives in the 'both-and' of paradox. The emerging
church celebrates mystery more than explanation ... For the leaders of tomorrow's church, this world of
paradox represents an ancient-future church. It's stained glass and media screen. It's candles and stage
lights together. It's secular and sacred." Michael Slaughter with Warren Bird, Unlearning Church: Just
When You Had Leadership All Figured Out (Loveland, CO: Group Publishing, 2002), 45.
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the faith. 3 The Kingdom of God is in motion. The Trinity is a verb. 4 And the via media is
not the safe route between competing perils, but the route that permits the pilgrim to revel
in the contradictions of the journey, to seek new sights and new adventures, and to
establish new signposts on the way. From time to time, the pilgrim encounters an
intersection, a place where roads to and from truth meet, an opportunity to travel in fresh
directions. This chapter explores several such intersections that the Western Church,
particularly the American Church, is likely to encounter in the twenty-first century. It
concludes with a preliminary "roadmap" to assist others as they encounter these
intersections on their own journeys.

Intersection 1: The Ontological and the Methodological
This intersection is characterized by a negative observation: What the church is
does not always correlate to what the church does. Its actions are not derived from its true
identity; or, its true identity obscures its intended identity. Some believe but do not
practice, resulting in behavior uncomfortably in sync with the world; others practice
without holding fundamental beliefs, resulting in a purely civil or cultural religion. The
intersection between the ontological and the methodological is inherently one of organic
integrity. As Christ said, "Every good tree bears good fruit, but a bad tree bears bad fruit.
A good tree cannot bear bad fruit and a bad tree cannot bear good fruit" (Matthew 7:1718). Even recognizing the eschatological dimensions of this tension, by which it is
3

See Leonard Sweet, Post-modern Pilgrims: First Century Passion for the Twenty-First Century
World (Nashville: Broadman & Holman, 2000).
4

This provocative statement is intended not as a principle of systematic theology, but as a critique of
the notion of systematic theology, which must by definition assume a static context from which to construct
the "systems" that such theological ruminations require. Systematic theology has its uses, but has perhaps
achieved a dominance in evangelical discussions of God that has hindered our ability to grasp his
dynamism.
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granted that the Church will not achieve the fullness of her calling until her final
redemption, 5 few would argue that the Church in the West has experienced such integrity
of identity and mission in recent years. 6
The reasons for this are rooted both in human character and in Western
assumptions of the church. More so than elsewhere, American Christianity has
subscribed to a model of the church as "voluntary association." This model, which was
one of the unintended consequences of the first Great Awakening, 7 encourages a
competitive, even commercial, understanding of the church, as local congregations vie
with each other-and with "worldly" enticements-for the temporary allegiance of
families and individuals. It had a nineteenth century manifestation in the "new methods"
of Charles Finney, who sought a scientific understanding of the morphology of
conversion. 8 The competitive impulse resulted in certain new methodological strategies
in the twentieth century as well, such as the church growth and church health movements.

5

Albert Schweitzer, the famed early twentieth century missionary doctor, popularized an
eschatological reading of the message, particularly the Kingdom ethics, of Jesus. See Schweitzer, The
Quest for the Historical Jesus (Philadelphia: Fortress Press, 2001).
6

"There is a growing category of people who see themselves as spiritual but who are alienated from
much traditional religion. Some of these people are actually in the Church, hanging on by their fingertips."
From Richard Harries, God Outside the Box: Why Spiritual People Object to Christianity (London: SPCK,
2002), xiii.
7

In another work, I traced the roots on this voluntaristic ecclesiology in the Presbyterian Church. The
shift from the "parish model" occurred during the First Great Awakening, when revivalist preachers urged
their listeners to forsake their unconverted ministers and join rival, revivalist churches that were often
planted within the same parish. "The revivalists ... had not only modified their understanding of conversion
(soteriology) but had also taken a rather startling ecclesiological stance: they had transferred authority from
the church, and by default, from the clergy, to the laity .... The revivalists had abruptly abandoned the
ecclesiastical tradition of the Scots-Irish Presbyterians and had instead adopted the 'gathered church' model
of the English Puritans." Anthony L. Blair, "Scattered and Divided: Itinerancy, Ecclesiology, and
Revivalism in the Presbyterian Awakening, Journal of Presbyterian History 81:1 (Spring 2003), 18-34.
8

See Charles M. Hambrick-Stowe, Charles G. Finney and the Spirit of American Evangelicalism.
(Grand Rapids: Eerdmans, 1996); and Charles Finney, Lectures on Revival (Minneapolis: Bethany House,
1989). For a discussion of the Puritan understanding of the morphology of conversion (which Finney
replaced), see Edmund S. Morgan, Visible Saints: The History of a Puritan Idea (Ithaca, NY: Cornell
University Press, 1963).

21
One might argue that such a model is uniquely suited for the individualistic and
mercantilist impulses of the American context and should therefore be examined and
exploited. This argument is at the heart of the megachurch model. 9 However, such
contextualization is achieved only at the risk of sacrificing the fundamentally organic and
trinitarian nature of the Christian community and minimizing the essential work of the
Spirit in the life of the church. The church's mystical strain, rooted in the pre-modem era,
stands in sharp contrast to the method-driven assumptions of the modem era, which seeks
a technology for everything, including the organic life of the Church.
A counter-cultural posture may be necessary in order for the Church to fulfill its
prophetic, transformative role. 10 Such a posture has been advocated by Miroslav Volf,
who has attempted to create a trinitarian understanding of the Church within a Protestant
Free Church tradition.

11

Such trinitarian ecclesiologies have deep roots in the Eastern and

even Roman traditions, 12 but have been notably absent in low-church Protestantism,
which remains highly voluntaristic. Volfs thesis is that the community of the godhead,
expressed as unity of purpose among plurality of persons, is a normative model for the
community of faith that exists among the People of God. This model has significance for
one's understanding of the role ofthe individual in community (see below) but also has

9

Lyle E. Schaller, The Ve!J' Large Church (Nashville: Abingdon, 2000).

10

The language employed here is derived from H. Richard Niebuhr's classic Christ and Culture (San
Francisco: Harper, 1975).
11

Miroslav Volf, After Our Likeness: The Church as the Image of the Trinity (Grand Rapids:
Eerdmans, 1998). For a summary of his argument, see his chapter, "Community Formation as an Image of
the Triune God: A Congregational Model of Church Order and Life," in Richard N. Longenecker, ed.,
Community Formation in the Early Church and in the Church Today (Peabody, MA: Hendrickson
Publishers, 2002), 213-238.
12

Volfutilizes the theological writings of Joseph Cardinal Ratzinger (now Pope Benedict XVI) to
represent the Roman Catholic tradition and John D. Zizioulas (Metropolitan of Pergamon) to represent
Orthodoxy.
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implications for the mission of the Church in the world. If the church is a reflection,
expression, or shadow of the Trinity, then its identity is somehow rooted in the
incarnation. It becomes the likeness of God on earth; those who are in Christ are the
physical manifestations of Christ in this era.
An incarnational church cannot be merely a voluntary collection of individuals; it
is burdened with a revelatory responsibility to be Christ to those He loves. An
incarnational church cannot be merely a refuge from the trials of the world; it is created
with a calling to be in the world (believers are "cosmic invaders" in the enemy
kingdom). 13 An incarnational church cannot be merely an organizational sponsor of
"ministries" and "services;" it is gifted with a transformational power to change the
world. In short, its praxis (methodology) is dependent upon its own understanding of its
essence (ontology). 14
Besides the trinitarian model, others are resurrecting the "bride" analogy to
illustrate the relational aspect of the Church's relationship with God, and the implications
of that "vertical" relationship for the "horizontal" relationships that take place within and
among respective communities of faith. Radical Catholic activist Daniel Berrigan's The
Bride: Images of the Church is one such example; Stephen Ayers' Igniting Passion in
Your Church is another; a third is the postmodern "Prodigal Project" which, as its title
suggests, derives inspiration from the story of the prodigal son returning to his loving,
13

One useful historical analogy here is to compare the work of several monastic orders. While the
Benedictines sought withdrawal from the world, The Templars used coercion, the Franciscans modeled
service, The Dominicans persuasion, and the Jesuits invasion. The Jesuits were the front line in the Catholic
mission to evangelize the non-Western world. They followed or accompanied the conquistadors in every
new arena.
14

See Leonard Sweet, Jesus Drives Me Crazy (Grand Rapids: Zondervan, 2003). A number of other
works explore the concept ofincamational ministry. One of particular value to this author is Paul G.
Hiebert and Eloise Hiebert Meneses, lncarnational Minist1y: Planting Churches in Band, Tribal, Peasant,
and Urban Societies (Grand Rapids: Baker, 1995).
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forgiving father. 15 The new evangelical emphasis on spiritual formation, led by Brennan
Manning, Dallas Willard, Richard Foster, and others, 16 digs deeply in this vein, although
too often their visions are limited to that of individual spirituality as opposed to the
spiritual formation of the community of faith.
These works, and others like them, derive inspiration from the writings of
medieval mystics, such as John ofthe Cross, Julian ofNorwich, and Teresa of Avila. 17
John of the Cross, for instance, wrote famously ofthe "dark night of the soul" in
language that bordered on eroticism. And, as Caroline Bynum has noted, some female
mystics interpreted their status as the bride of Christ very literally, regarding the
consumption of the transubstantiated elements-and sometimes even lactation--as an
eroto-spiritual act. 18 One not plunge to this depth, however, to explore the workings of
the Spirit in the love relationship that exists between the members of the godhead and, as
the Church is drawri into God, between the Creator and the created. Leonard Sweet has
termed believers who travel in this context "pneumanauts"-sailors of the Spirit. It is a
marvelous juncture of the ontological and the methodological.

15

Daniel Berrigan, The Bride: Images of the Church (Maryknoll, NY: Orbis, 2000); Steve Ayers,
Igniting Passion in Your Church: Becoming Intimate with Christ. (Loveland, CO: Group Publishing, 2002);
Mike Riddell, Mark Pierson, and Cathy Kirkpatrick, The Prodigal Project: Journey Into the Emerging
Church (London: SPCK, 2002).
16

See particularly Brennan Manning, Ruthless Trust: The Ragamuffin's Path to God (San Francisco:
HarperCollins, 2000); Dallas Willard, The Divine Conspiracy: Rediscovering our Hidden Life in God (San
Francisco: HarperCollins, 1998); and Richard Foster, Renovation of the Heart: Putting on the Character of
Christ (Colorado Springs: NavPress, 2002).
17

See particularly John of the Cross, The Dark Night of the Soul, trans. and ed. Mirabai Starr (New
York: Penguin Putnam, 2002); Monica Furlong, ed., The Wisdom ofJulian of Norwich (Grand Rapids:
Eerdmans, 1997); and Teresa of Avila, The Interior Castle, trans. E. Allison Peers (Garden City, NY:
Image Books, 1972).
18

Caroline Walker Bynum, Holy Feast, Holy Fast: The Religious Significance of Food to Medieval
Women (Berkeley: University of California, 1988).
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Intersection 2: The Tribal and the Global
There is but one Lord, one faith, and one baptism, 19 but there are plural
Christianities. However, most articulations of this truism delineate those Christianities
into two comers of the global intersection-Jew and Gentile, orthodox and heretical, 20
catholic and apostate, 21 church and sect, 22 conservative and liberal, or, as Philip Jenkins
has recently proposed, the church of the West and the church ofthe "Global South."23
This dichotomization of the faith which, as can be seen, is not the sole province of
fundamentalists, has the advantage of simplicity but not of subtlety. It fails to recognize
that there are multitudes of tribal expressions of faith, both in the West and elsewhere in
the world. A bifurcative approach allows one the luxury of hegemony, by marginalizing
minority institutions, or the facile assurance of truth, by regarding as illegitimate those
expressions ofthe faith, of any size, that do not coincide with one's own.
19

Ephesians 4:5.

20

The study of heresy has become rather popular in recent years, as the word "heresy" itself is
increasingly regarded by postmodern intellectuals as an anachronism at best and an expression of cultural
hegemony at its worst. The latter interpretation is heavily dependent on Antonio Gram sci's work on
hegemony. See Joseph V. Femia, Gramsci's Political Thought: Hegemony, Consciousness, and the
Revolutionary Consciousness (New York: Clarendon Press, 1993). There should still be room for heresy,
however, even in a postmodern faith, if it were to be understood as occurring on a continuum on which all
trust claims about God and His workings are to be located somewhere.
21

Since Vatican II, the Roman Catholic Church has created a third category for Protestant believers"erring brethren."
22

These are two of the three types that were defined by Ernst Troeltsch: church, sect, and mysticism.
Ernst Troeltsch, The Social Teaching of the Christian Churches, Library of Theological Ethics, reprint ed.,
trans. Olive Wyon (Louisville: Westminster John Knox Press, 1992). "Troeltsch distinguished between
church, sect, and mysticism as primary types of religious life. The church is more peremptorily inclusive
and achieves greater accommodation to worldly institutions. The sect demands voluntary commitment from
its members, is more perfectionistic in its aims, and often adopts a critical stance toward existing social
arrangements. Mysticism's individualistic and spiritualistic religiosity, to which Troeltsch himself was
strongly attracted, is an ever present historical possibility, but it forges especially strong links with sect
organizations and has a diffuse appeal under modem social conditions. These concepts have since become
central to the sociological study of religious processes and have been variously adapted by more recent
thinkers (e.g., H. Richard Niebuhr and Liston Pope)." William H. Swatos, ed., Encyclopedia of Religion
and Society (Walnut Creek, CA: Altamira Press, 1998). Available online:
http://hirr.hartsem.edu/ency/Troeltsch.htm. Retrieved 02 December 2004.
23

Philip Jenkins, The Next Christendom: The Coming ofGlobal Christianity (New York: Oxford
University Press, 2002).
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A dichotomous understanding typically results in one of two responses-either an
attempt to universalize one particular expression of the faith (the Roman Catholic
response) or an attempt to legitimize any and all expressions of Christianity, irrespective
of their alignment with either biblical or historic roots (the hyper-ecumenist response).
The first response is Platonic, in that it posits an "ideal" normative, accessible faith to
which institutions and creedal statements must submit; the second response is
Aristotelian, in that the faith is defined solely by the collection of its manifestations and
not by an inherent unity. A third option is needed for a postmodem century. Such an
option rejects Platonic idealism but need not succumb to mere nominalism; rather, it
seeks the creative both/and oftolerance and conformity, of monism and pluralism, of
diversity and unity.
The search for this third option may itself be an expression of idealism, yet the
literature on faith in the emergent culture contains several such hopeful explorations.
Dave Tomlinson's quest for a post-evangelical faith24 and Brian McLaren's articulation
of "a new kind of Christian" and "a generous orthodoxy"25 are two examples of the
attempt to transcend "conservative," "liberal," "evangelical," "fundamentalist" and other
such defining (and confining) ideological labels. Others, such as George Yancey, Stephen
.Rhodes, Sarril.lel Esc:obar, anc1 Spencer Perkins a11d Chris Rice, 26 have presented models

24

Dave Tomlinson, The Post-Evangelical, rev. North American ed. (Grand Rapids: Zondervan, 2003).

25

Brian D. McLaren, A New Kind of Christian: A Tale of Two Friends on a Spiritual Journey (San
Francisco: Jossey-Bass, 2001); More Ready Than You Realize: Evangelism as Dance in the Postmodern
Matrix (Grand Rapids: Zondervan, 2002); and A Generous Orthodoxy: Why I Am a Missional, Evangelical,
Post/Protestant, Liberal/Conservative, Mystical/Poetic, Biblical, Charismatic/Contemplative,
Fundamentalist/Calvinist, Anabaptist/Anglican, Methodist, Catholic, Green, Incarnational, Depressed-yetHopeful, Emergent, Unfinished Christian (Grand Rapids: Zondervan, 2004).
26

George Yancey, One Body, One Spirit: Principles of Successful Multiracial Churches (Downers
Grove, IL: InterVarsity Press, 2003); Stephen A. Rhodes, Where the Nations Meet: The Church in a
Multicultural World (Downers Grove, IL: InterVarsity Press, 1998); Samuel Escobar, The New Global
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by which boundaries of race, culture, and ethnicity can be overcome within both global
Christianity and local congregations? 7 Eastern Orthodoxy, which has historically
attempted to empower national/tribal expressions of the Church without losing its
universal character, has attracted the attention of a number of low-church Protestants
within the past decade. 28 And the multiple models for church structure (traditional,
megachurch, house church, new monastic communities, etc.) available in the
ecclesiastical marketplace provide a plethora of options for those interested in exploring
alternative visions of the faith community. 29

Intersection 3: Exclusion and Inclusion in the Public Square
It may be said that no group has an exclusive claim on attitudes of exclusivity.

The role of religion in the "public square," 30 the intersection where beliefs, values, ideas,
and cultures meet, has been contentious from the beginning. The modernist notion of the
separation of church and state-by which is usually meant the separation of "private"
faith and "public" life-is remarkably new in the history of the world and remains
somewhat counter-intuitive for the majority of the world's citizens, who have difficulty

Mission: The Gospel from Everywhere to Everyone (Downers Grove, IL: InterVarsity Press, 2003); and
Spencer Perkins and Chris Rice, More Than Equals: Racial Healing for the Sake ofthe Gospel (Downers
Grove, IL: InterVarsity Press, 2000).
27

An excellent and well-studied model is the Mosaic church of Los Angeles, one of the largest and
most innovative multiethnic churches in the United States. See Gerardo Marti, A Mosaic ofBelievers:
Diversity and Innovation in a Multiethnic Church (Bloomington: Indiana University Press, 2005).
28

Colleen Carroll, The New Faithfitl: Why Young Adults are Embracing Christian Orthodoxy (Loyola
Press, 2002). A similar movement is occurring within Judaism. David Klinghoffer, The Lord Will Gather
Me In: My Journey to Jewish Orthodoxy (New York: Free Press, 2002).
29

For an introduction to the house church movement, see Wolfgang Simson, Houses That Change the
World (Waynesboro, GA: Authentic Media, 2001).
30

The phrase is attributable to Richard John Neuhaus, The Naked Public Square: Religion and
Democracy in America, 2nd. ed. (Grand Rapids: Eerdmans, 1996).
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understanding how one can separate one's world view-with its perspectives, values,
beliefs, ideas, and practices-from the means by which and the ends for which society is
ordered and governed. 31
The first years of the twenty-first century are therefore characterized by the
intersection of two driving forces-a theocratic impulse, currently in abeyance in the
West but triumphant in the Middle East and the Global South, and what John Finnis
terms the "new secularism,"32 an anti-religion posture that exceeds the theoretical
neutrality of mere secularity. The "clash of civilizations" noted by Samuel Huntington33
in the 1990s, prior to the wars against terrorism in the Middle East in this decade, is not
between Islam on the one hand and Christianity on the other; rather, it is between radical
theocracy and radical secularism, both of which are exclusivist positions. There is no
middle ground. Islamic fundamentalists understand what many Westerners do not-that
there no longer exists a "neutral" democratic, pluralist option by which Islam may
peacefully co-exist with other viewpoints. If a "democratic Islam" is to be created, it must
of necessity resemble either the secularity of the Western past or a fresh investiture of the
naked public square. 34
There is a growing consensus that the West is now experiencing something like a
"second wave" ofsecularism. The first wave was largely supported by people of faith~ for
31

Jenkins makes this argument in The Next Christendom; see particularly Chapter Seven, "God and
the World," pp. 141-162.
32

John Finnis, "Secularism, Law, and Public Policy" (paper presented at "Faith and the Challenges of
Secularism" at Princeton University, Princeton, New Jersey, 10 October 2003); see also John Finnis, Moral
Absolutes: Tradition, Revision, and Truth (Washington: Catholic University of America Press, 1991).
33

Samuel P. Huntington, The Clash of Civilizations and the Remaking of World Order (New York:
Simon and Schuster, 1998). See also Bernard Lewis, What Went Wrong? The Clash Between Islam and
Modernity in the Middle East (New York: Perennial, 2003).
34

See Olivier Roy, Globalised Islam: The Search for a New Ummah (New York: Columbia
University Press, 2004).
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it assumed a neutral stance toward religion and permitted its free expression. The antireligious tenor of the second wave is rooted, according to Roger Scruton, in a desire for
transcendence. 35 The gap created by the effective banishment of religion from public life
is being replaced by a new religion of secularism. Scruton and James Kurth have both
noted, ala Rene Girard, 36 that, like Christianity, this new de-sacralized secularism
required widespread human sacrifice in the latter half of the twentieth century--in the
form of abortion victims, anti-religious bigotry, and widespread martyrdom by
communist government. 37 Alvin Platinga distinguishes between the two forms of
secularism in terms of their relationship to science: the "older" secularism was supportive
of scientific inquiry, with which it assumed a theoretically objective stance, while the
newer secularism is inherently hostile to science, as it is to religion, presumably because
of its pretenses to transcendence. 38 Neuhaus argues that religious people can
accommodate a secular worldview, but secularists of the newer variety cannot
accommodate religious viewpoints. 39
A new secularism requires a creative Christian response, one or more "third"
options that reject both theocracy and irrelevance. Those options must be defined by a
new pluralism that accommodates multiple ideologies without taking sides and without
35

Roger Scruton, "Clash ofWorldviews" (paper presented at "Faith and the Challenges of
Secularism" at Princeton University, Princeton, New Jersey, 10 October 2003); see also Roger Scruton, The
Meaning ofConservatism, 3rd rev. ed. (South Bend, IN: St. Augustine's Press, 2002).
36

Rene Girard, Things Hidden Since the Beginning of the World., trans. Michael Metteer and Stephen
Bann, reprinted. (Stanford: Stanford University, 1994).
37

James Kurth, "Clash of Worldviews" (paper presented at "Faith and the Challenges of Secularism"
at Princeton University, Princeton, New Jersey, 10 October 2003).
38

Alvin Plantinga, "Science and Secularism" (paper presented at "Faith and the Challenges of
Secularism" at Princeton University, Princeton, New Jersey, 10 October 2003); see also James F. Sennett,
ed., The Analytic Theist: An Alvin Plantinga Reader (Grand Rapids: Eerdmans, 1998).
39

Richard John Neuhaus, "Secularism, Law, and Public Policy" (paper presented at "Faith and the
Challenges of Secularism" at Princeton University, Princeton, New Jersey, 11 October 2003).
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expelling others from "the marketplace of ideas." This implies a necessary rejection of
the secularist claims of neutrality. As John Finnis notes, rejection of the idea of the soul
as the organizing principle of the human results in the inability to affirm the equality of
persons, among other supposed principles of secularism, thus making secularism
inadequate as a basic for law or civil society. 40 But the articulation of a third option also
implies a necessary rejection of theocracy, and especially any supposed correlation
between theocracy and democracy. As countless historical examples illustrate, a
theocratic society cannot help but be an intolerant society, and that intolerance extends
not only to unbelievers but also to believers of other stripes.
A creative route through the intersection of exclusion and inclusion may not, in
the end, be discovered in the West, where the battle lines are longstanding and the
memories fierce. There is hope, however, for such creativity to merge somewhere in the
Global South or East, in a context that values both the role of religion in public life and
the benefits of ideological diversity. If it is to occur in the West, it will be at an
intersection where both church and academy and present and engaged.

Intersection 4: The Individual and the Community
.......... On one cornerofthiS.int~rsectiQ!l,JD~J:~ e)(!sts a secular, and increasingly
Christian, idea of the autonomy of the individual, which results in a purely voluntaristic
faith, as noted earlier. This concept of autonomy has deep roots in Western culture; its
origins are the subject of much debate. It has origins in and continues to draw strength

4

°Finnis, 2003.
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from classical Greek rationalism, 41 the theology of Augustine, 42 the appeal to individual
conscience by the Protestant reformers, 43 Renaissance notions of art and action as the
work ofindividuals, 44 Adam Smith's economic morality, 45 the poetry and stories ofthe
Romantics, and, more recently, the ethos ofexistentialism. 46 The culture of
postmodemism runs the risk of reinforcing this tendency toward autonomy by locating
truth within the self.
On another comer one can discern a number of counter-balancing communitarian
influences, even in the West. In fact, one might argue that the communitarian impulse
was the stronger at least through the first half of the twenty-first century. It manifested
itself in Spartan notions of duty, Roman conceptions of citizenship, late Roman and early
medieval Germanic understandings of the tribe, the claims to universality and uniformity
in the Church of the high medieval era, the nationalism of the early modem period,
occasional experiments in communal utopias, 47 Marxist socialism,48 and, most
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noticeably, Fascism.

49

There is little doubt, however, that in the United States at least, the

individualistic impulse is in the ascendance. 50
This longstanding cultural tension preceded and has significantly influenced the
Church. One could argue that the distinction between "high church" and "low church"
structures is not primarily liturgical, but relational, in the sense that high church
structures are hierarchical and extra-congregational, whereas low church structures are
democratic and local. This is, however, an over-generalization, as there are a varieties of
structures, especially within the Reformed tradition, that attempt to mediate between the
two, principally by dividing authority between the local congregation and some regional
body. Volf, as noted earlier, seeks to maintain a "free church" ecclesiology (in the spirit
of John Smyth) within a trinitarian framework. In so doing, he locates the individual
believer within the collective, thus obliterating notions of individual autonomy without
negating the unique calling of the individual within the Kingdom of God. This approach
does not resolve all arguments. Volf is least convincing when he explicates the
relationship ofthe local congregation to the Church Universal. But it is one notable
attempt at a via media in the intersection between individualism and communitarianism
in the Church.
Another creative route through this intersection is that employed by the
philosopher Alasdair Macintyre. Macintyre's career has been largely given to a
multifaceted critique of the "modernist project." In his more recent works, however, the
49
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influence ofThomism on his thinking has been more pronounced. 51 Perhaps Macintyre's
chief contribution has been to reject Enlightenment notions of objective rationality
without succumbing to radical, individualistic subjectivism. Instead, he roots rationality,
justice, and other such transcendent ideals within traditions; in effect, he encourages
communities to create, define, maintain, and even propagate their understandings of these
ideals rather than abandon them entirely as a result of the demise of Enlightenment
notions of objectivity. He even advocates a process by which communities can dialogue
and even persuade others of the pragmatism, if not the correctness, of their respective
understandings, even without an appeal to an objective standard. 52
Volf's ecclesiological route and Macintyre's philosophical path represent but two
options for a via media at the intersection of individualism and communitarianism. Other
options can and will be created.

Intersection 5: Logocentrism and The New Romanticism
On one comer of this intersection there is situated a modem culture, impacted by
both the testimony of written revelation and a commitment to rational, propositional
truth; in short, it is a logocentric culture. On another comer, there exist both premodern
and postmodem rejections of this culture; instead, there has been built a culture that
focuses on the senses, imagination, sound, and mystery as expressions of truth and faith.
The latter comer represents a new Romanticism, different from its nineteenth century
predecessor only in that it is devoid of the former's idealism. Sweet characterizes this
51
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emerging culture with the acronym "epic"-it is experiential, participatory, image-driven,
and connected. 53 This culture would prefer to participate rather than listen, experience
rather than reason, view images rather than words, and create connections rather than
structures. 54
While there are many dynamics at work here, this intersection particularly reveals
one of the weaknesses of Western philosophy--its historically narrow understanding of
epistemology. One could argue that Western history has been dominated by four
particular strands of epistemology: authority, rationality, empiricism, and intuition. In
fact, the history of Western thought may be characterized by the interplay of these (often
competing) epistemological traditions. For instance, the medieval era was characterized
by appeals to and structures of authority, to which was contrasted the empiricism of the
Scientific Revolution, resulting in famous clashes like that of Galilee and Pope Urban
VIII. The Romantic era, with its reliance on intuition (feeling, emotion, and mystery) was
a reaction to an over-indulgence in rationalism during the era of the Enlightenment. The
history of the twentieth century was, to some degree, a history of conflicts between these
competing epistemologies.
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At the beginning of the twenty-first century one finds a similar interplay between
the cultural and ideological forces of premodernism, modernism, and postmodernism in
the church. Premodernism, which is still a powerful force within evangelicalism, Roman
Catholicism, and Orthodoxy, rooted as they are in tradition and a biblical worldview,
relies heavily on appeals to biblical or ecclesiastical authority. Modernism, dominant
among the mainstream Protestant churches, is rational to its core. And postrnodernism,
which is making inroads into all of these traditions, gives great credence to experiential
knowledge. All three of these forces are simultaneously present in the Church, and great
energy is expended in defending one against the others or promoting one at the expense
of the others, when each cultural understanding may be appropriate for its own audience
and an appreciation of all three may be most valuable in ascertaining the breadth of
God's Kingdom. In short, an epistemological imperative 55 for the twenty-first century is
to utilize all valid epistemological options simultaneously in order to comprehend the
fullness of the truth that is ultimately God's. 56
An illuminating discussion on these lines was conducted by Andy Crouch,
Michael Horton, Frederica Mathewes-Green, Brian D. McLaren, and Erwin Raphael
McManus in The Church in Emerging Culture. 57 Each of these articulate individuals
represents a variationinthe spectrum ofco11temporary Christian approaches to the
interplay of faith and culture, oftruth and meaning. They do not agree with each other,
but their respect for each other's understandings and their willingness to humble
55
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themselves before the other, to learn and be corrected by the insights of others, gives
hope that a new route can be charted through the intersection of logocentrism and the
new romanticism in the twenty-first century.

The Middle Way: A Preliminary Roadmap ·
At the conclusion at this brief survey of the anticipated intersections of the
Church's twenty-first century, one may begin to construct a roadmap for a via media.
That middle way will likely be characterized by the following.

Multiplicity
There is no one true or correct middle way; there are multiple roads and multiple
intersections. The preceding pages highlighted several that are of particular interest to
this author and the larger project to which this particular discussion is one component.
Others will begin at different starting-points and arrive at different intersections, or will
perhaps approach these same intersections from a different direction and thus offer an
additional perspective to this study. 58

Incarnation
The via media can be plotted in advance and can be imagined, but it can only
become real to those who physically travel it. The hope of believers is that their Savior
58
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has traveled the road ahead of them, that He has made their path straight and that the
signposts He has placed along the way are trustworthy. He has not asked them to remove
themselves from the journey; rather, as they are in Him and He is in them, 59 they
represent Him to others on the road. To use biblical language, believers are called into the
world, not out of it.

Dynamism
The Kingdom of God is in motion because God is in motion. Much of the
systematic theology of the past is rooted in a static notion of the godhead, which spilled
over into a static notion of the people of God. The resultant organizational paradigms for
the Church have hindered the People of God from perceiving their identity in organic,
growing, moving terms. They will discover their identity as pilgrims when they realize
they are on a journey.

Community
This word, like others in this dissertation, is over-used. New language is needed to
articulate fresh conceptions of tired ideas for a twenty-first century audience.
Nevertheless,itisnecessarytoJIOt~tl1ere that

the via media is one that is not walked

alone. Communities of faith, communities of inquiry, communities of tradition,
communities of nations, communities of practice 60-all of these together present the
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corporate entities in which the individual believer creates and finds one's own identity,
mission, and roadmap. God always has a People.

Creation
The roads are not yet all built; the intersections are not yet all defined. The God
who is the Creator of the universe imbues His People with aspects of that creative
impulse in order to seek new paths in the wilderness. To change the analogy, in the face
of those who argue that the truth has been once delivered, that the house has been
constructed and must merely be maintained, God's creative people search in dusty attics
and well-stocked closets and under the furniture for treasures forgotten or never yet seen.
Other attributes are yet to be defined, and when all are defined, the Kingdom of
God in motion will create new intersections and new via media for the pilgrim to travel.
The journey is ongoing until the end of all things and the beginning of all hopes are
realized.

CHAPTER 3. DESTINATIONS ON THE CHURCH'S JOURNEY
Walking the Long Way
The long way is the trail on which the People of God have been journeying since
the Fall. The road to our final redemption is one for the persistent, for its length has been
measured in epochs rather than generations or miles. Those of the old covenant waited in
patient longing for their redeemer to visit them, and though they waited with faith, few
lived to see the desires of their hearts. 1 Those of the new covenant look back now two
millennia to the generation during which the already-but-not-yet kingdom of God
invaded the world, and wonder aloud at how much further the road ahead will take them.
"How long, how long must we sing this song?"2 Our song is new to the ears of a listening
world but is very, very ancient to those who sing it daily to our God. 3
And yet the ending of the song is very near. Or, to revert to the original metaphor,
the road may yet end around the very next bend. One is never sure whether this is the
final stage of the journey. And so we walk with gladness on our countenance and hope in
our hearts, for today may be the day in which all things promised will come to pass.
Those of the original kingdom generation believed it to be imminent in their time; 4 those
of many intervening generations considered themselves the last to inhabit this dying
planet. Those of our generation-and perhaps many generations to come-live in

1

This is the message of Hebrews 11-those of the old covenant who lived by faith even though they
were denied the privilege of seeing its fulfillment.
2
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original generation, Jesus included, expected the final consummation within their own generation.
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anticipation of the final consummation, while yet taking joy in the joumey. 5 All who are
pilgrims in this journey are invited to take joy in the experience of its passage, not merely
in the eventual arrival at their destinations.
The thesis of this chapter is that there are multiple destinations for this generation
of the Church. Some are merely mile markers on the road to further frontiers; others are
places to which we are called to arrive and stay. Some involve some measure of revisiting
sites already marked by those who came before, for the purpose of retracing paths of
promise or for the need to reverse direction on trails that have led us nowhere. 6 Some
destinations are unique to the American church; others are universal for all who are
pilgrims in the kingdom. In any case, our destinations are not our own choosing; they are
places to which we are called, should we choose to go. This chapter explores three such
destinations that are of particular value to the twenty-first century church.

Destination 1: A New Definition of Church
"We all know" what a church is. A church is a building with a steeple, located
usually in some quiet suburban neighborhood or on a country road. A church is an
organization led by a pastor or a priest or a vicar, and it dispenses "religious" services
and products ofthe peculiarly Christian bnmd. A chwchis a place to which one goes to
acquire such products and services, be they peace of mind or an experience of the
transcendent or a connection with fellow believers. A church is a legally recognized
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"There is a joy in the journey. There's a light we can love on the way." Lyrics from "Joy in the
Journey" by Michael Card.
6

This statement reflects the "ancient/future" dimension of the emergent church, as defined by
Leonard Sweet, Robert Webber, and others. See Webber, Ancient-Future Faith: Rethinking Evangelicalism
for a Postmodern World (Grand Rapids: Baker, 1999).

40
nonprofit entity with special exemptions from taxation and with a privileged role in
American society.
These definitions reflect cultural and legal understandings of the church, as it has
been understood in American society. There is a growing recognition that "church" does
not always look like this, but the exceptions to the rule often serve merely to reinforce the
normative nature of the rule. Those who would do things differently must provide
justification for their differing or suffer the reproach ofthe majority. Fortunately, there
are increasing numbers of those who have taken the risk of subverting the dominant
paradigm in search of alternate, multiple, or even more biblical models of local church
ministry.
One of the greatest challenges in re-defining the church is the issue of size, in
large part because the church growth movement of the past generation emphasized
numerical growth as the predominant indicator of biblical fidelity. 7 The church health
movement, of more recent vintage, has sought a broader understanding of church life by
articulating multiple manifestations of healthy, organic church growth. 8 One ofthe most
popular prophets of this movement is the German sociologist Christian Schwarz, whose
study of growing churches in six continents resulted in his identification of eight traits of
a healthy church ministry-anda.self-evaluation_toolbywhich congregations can
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measure their own healthiness in comparison with others. 9 There is something of a
tautological flaw in Schwarz's approach-the eight traits were drawn from observing
churches he had subjectively regarded as healthy, and then applied as normative to
others-yet there has been great value his organic, as opposed to organizational,
approach to church growth. 10
Both movements have tended to reinforce, intentionally or inadvertently, the
notion of the large, growing church as the normative biblical model. Whereas the heroes
of American religious culture from the 1950s through the early 1980s were itinerant
evangelists, radio preachers or televangelists, 11 the heroes of American evangelicalism in
the past two decades have been largely the pastors of the new "mega-churches" that dot
the American landscape. Bill Hybels of Willow Creek Community, Rick Warren of
Saddleback Valley, D. James Kennedy of Coral Ridge Presbyterian, John Maxwell of
Skyline Wesleyan, T. D. Jakes ofthe Potter's House, and others of their ilk are known
across the country and, in some cases, across the world by name, congregational identity,
and book title. 12 There are many others waiting in the wings for the opporturiity to wear
the mantle of leadership in the megachurch movement.

9

See Christian Schwarz, Natural Church Development: A Guide to Eight Essential Qualities of
Healthy Churches, 3'd ed. (St. Charles, IL: ChurchSmart, 1996).
10

One of the first to articulate this organic understanding of church life was Larry Richards, whose
works were required reading in many college Bible departments in the 1980s. See Lawrence 0. Richards, A
Theology of Christian Education (Grand Rapids: Zondervan, 1980); and Lawrence 0. Richards and Clyde
Hoeldtke, A Theology of Church Leadership (Grand Rapids: Zondervan, 1980).
11

One thinks here ofFulton Sheen, Norman Vincent Peale, Billy Graham, Jimmy Swaggart, Pat
Robertson, Jerry Falwell, and others. This is not to imply that those still active have lost their popularity,
but it can be argued that they are regarded less as driving forces in evangelical culture and more as
respected artifacts of a time that we remember fondly.
12

Interestingly, a few of these have combined megachurch ministries with media savvy, particularly
Kennedy, Jakes, and now Joel Osteen.

42
Against this backdrop of "largeness," there are those with the courage to preach a
gospel of smallness, at least in terms of church size. Lyle Schaller's 1982 book, The
Small Church is Different, 13 was an early recognition that the average community church
in the United States was relatively small and that this was not necessarily an indication of
weakness. In the last two decades, there have been few prominent voices raised in
support of the smaller church, in part because small was counter-cultural in American
consumerist society and in part because the critics of the small church were largely right:
Most of the small congregations in the United States were so not because of choice but
because of the loss of parishioners, particularly younger members, due to a failure to
remain missional in a changing culture. 14
The new house church movement seeks to change that perception. Its prophets
(Wolfgang Simson, Robert Fitts, Larry Kreider, et al) are not yet household names, and
the movement is still attempting to extract itself from the contrarian, anti-denominational,
rabidly independent character it had previously acquired. Simson, for one, has provided a
solid theological framework for the movement, supported by an historical analysis that
seeks the roots ofthe decline of authentic New Testament Christianity in the
Constantinian accommodations that resulted in the erection of public houses ofworship. 15
Kreider seeks to change the perception of the house church movement-and mitigate
against its frequent excesses-by partnering house churches with traditional community
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churches or, at the very least, with each other. 16 Bob Fitts has been attempting to link
house churches together by appointing coordinators for each of the U.S. states and even
by county, when possible. 17
Another movement that represents a creative middle ground between the house
church and the megachurch is the cell church movement. Based on this researcher's
personal observations, the cell church model has become the dominant preference of
church planters in the United States (and elsewhere) within the past decade. In the cell
church, the small group (the cell) becomes the primary ministry unit and the primary
context for relationships. The cells are brought together for "congregation" or
"celebration." 18 A number of traditional churches have sought to realign themselves as
cell churches, which has proven to be a difficult task. 19 Nevertheless, there are those who
believe that such realignments are critical for the American church to be culturally
relevant in the coming generation. 20
Any particular structural model is bound to disappoint if it is adopted merely for
utilitarian purposes; e.g. for purposes of numerical growth or cultural adaptation. The
principles underlying the new models are more foundational than the models themselves,
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and can be articulated in two words: relationship and incarnation. Relational models are,
by definition, structured in such a way as to encourage intimacy between individuals, as
individuals on the same journey, and intimacy with God, as one who is real in this
world? 1 Incamational models are those that seek to invade the culture, to be physically
present where people live and work, rather than require those people to withdraw
themselves from the world in order to meet and know God. Michael Frost and Alan
Hirsch capture this tension well when they distinguish between incamational and
attractional models ofministry. 22 The attractional model, which is inherent in the
megachurch movement, calls people out of the world to a large physical plant in which is
offered a plethora of religious services. The incamational model, inherent in the house
church movement and elsewhere, sends people into the world to be Christ among the
redeemable.
This is not to argue that the attractional model is illegitimate or without merit. In
fact, it has proven to be surprisingly attractive to large numbers of Western Christians,
particularly Americans and particularly baby boomers, in the late twentieth century and
has admittedly been an instrument for the conversion of many who would probably not
been won through traditional community churches. Its success, however, has given it a
dominance in the cultural landscape that has obscured other models, particularlY the
incamational model discussed here. The two models working in concert would have a
more powerful impact than either of them do alone.
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Destination 2: A New Understanding of Denominationalism
Among the difficulties in pursuing these new models are institutional barriers
erected by traditional denominationalism. The denomination in which this author holds
his ordination, for instance, officially recognizes a church only after it has attained an
average annual worship attendance of fifty persons and has ten resident member
families. 23 This definition excludes house churches from legitimacy simply by virtue of
size. Congregations that are forsaking the concept of "membership" in preference for
other relational covenants are likewise excluded. One might argue (and some have) that
the biblical definition of a church is two or three believers gathered in the name of
Christ. 24 The reasons for enlarging that definition are partially legal (because of the
protected status of churches in the United States) and in part cultural. We assume a
certain minimal size in our cultural understanding of church. That theoretical minimum is
largely derived from our notions of professional ministry, which are discussed in a later
section of this chapter.
There is significant and well-known statistical evidence that the mainline or
historic denominations of the West are, as a whole, struggling to maintain membership. 25
And there is sufficient sociological analysis to help us ascertain reasons for this decline. 26
It can be argued that denominationalism is a uniquely American creation, born out of the
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pluralism of American colonial life and the competitiveness of the first Great
Awakening_27 If so, there is nothing particularly sacred about it that demands its
maintenance or survival in the face of competing paradigms.
And yet it seems that even those most bitterly opposed to denominationalism find
themselves creating structures that resemble denominations in many respects.
Seventeenth century Congregationalists created unions of churches that functioned much
like presbyteries. The original United Brethren became The Moravian Church. Those
who chose the same name in the mid-eighteenth century were a hodgepodge collection of
German revivalists dismissed from or made uncomfortable in their home denominations
who nevertheless organized themselves into a institution by 1815. Baptists or nearly all
stripes created conventions and associations that are perceived as denominational by
observers even if not denoted as such by their participants. The Bible Church, Vineyard,
and Calvary Chapel movements began as networks of likeminded congregations but are
today probably best described as denominations. As noted previously, even the house
church movement is finding it necessary to abandon its anti-denominational outlook and
to create, at the very least, linkages and perhaps even a nascent national organization. 28
If denominationalism can be described as a response to the need to affiliate,
officially or otherwise, with churches that share similar beliefs, practices, or values, then
those who have announced the arrival of the era of post-denominationalism will find
themselves disappointed. If, on the other hand, denominationalism must be described as a
hierarchical model of geographically-related congregations, then it will face some serious
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challenges in the twenty-first century. As Frost and Hirsch have observed, the
hierarchical nature of the church, including its connectional structures, represents one of
its cultural accommodations and thus one of its limitations for ministry in the emergent
culture. 29
The relationship between geography and church structure represents one of the
largely ignored phenomena of the emerging paradigm. The European model of the local
congregation was that of the parish, a collection of people defined by geographical
boundaries; one's congregational membership was determined by the location of one's
residence. This model was transplanted to the American colonies by Puritans,
Presbyterians, Anglicans, and Lutherans. However, the revivals of the mid-eighteenth
century divided most of these fledgling denominations into partisan networks (e.g. "Old
Sides" vs. "New Sides," "Old Lights" vs. "New Lights") that ignored parish boundaries
to plant competing congregations in the same geographical area. By so doing, power was
transferred from clergy to laity, for it was the laity who decided in those situations to
which church they would belong and which minister they would hear. 30 American
religious pluralism was transformed into American religious capitalism, in which
competition determined which churches would survive or thrive in the marketplace of
spirituality_ This pattemhas remained largely un~har1gecl.
Denominational structures, however, for the most part have not yet undergone a
similar transformation. Most are still organized by geography-into districts,
conferences, synods, annual meetings, or other such judicatory divisions. Perhaps it is
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time for denominations to reorganize themselves. There are several options available to
them. One such option is the affinity group, which is a voluntary association of
congregations and/or ministers who share something significant in common-ministry
philosophy, size, demographic setting, mission, etc.-but who are not necessarily located
1

near each other? This model was not feasible until the current generation because
limitations of communication and transportation technology made accountable
relationships at a distance difficult. 32 A denomination of affinity groups would not be
entirely unusual. Most denominations are organized geographically; a denomination
organized by affinity would transcend geography to group likeminded or similar churches
together into districts, conferences, presbyteries, or whatever form of mid-level
judicatory is used by each particular tradition.
Another option is the multi-denominational geographical approach, in which
likeminded congregations and/or ministers within a defined geographical area join forces
to accomplish a common mission. This was the original motivation of the community
ministerium, which remains a feature of many small and mid-sized towns but which has
been frequently criticized for an excessive ecumenism that unites around the lowest
common denominator, rather than a transformation mission. Other parallel structures,
consistingprimarilyof evangelic;al~, have been created in many U.S. cities, some with
great missional intentionality, such as Mission Columbia in South Carolina. This
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interdenominational group has dedicated itself to the 800,000 souls in metropolitan
Columbia and has agreed to partner instead of compete with each other in achieving that
mission, under the realization that no one church can do this alone. 33
Such interdenominational relationships and non-geographical alignments will
require denominations to examine their definitions of and motivations for exclusivity.
Exclusivity reflects a gate-keeping approach to institutional identity-one's institution is
defined by who or what is excluded from membership or participation. 34 While it is true
that exclusivity cannot be entirely eliminated-otherwise there would remain no means
of establishing unique identities-it is also true that organizations possess both positive
and negative identity traits. An historical pattern of primarily negative identification has
proven to be one of the most significant barriers to the realization of Jesus' prayer for the
unity of His church. 35

Destination 3: A New Definition of Professional Ministry
The very concept of "professional" ministry has come under attack in recent
years. John Piper rails against the term in his polemical Brothers, We Are Not
Professionals. 36 The numerical growth of independent churches, the parachurch
phenomenon, the growth of ministry specializations, and a rising anti-denominational
33
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fervor have all contributed to redefining both the role of the professional minister and the
credentials required in order to occupy or fulfill that role in American culture. As a result,
it has become increasingly difficult to define exactly what a professional minister is and
who is worthy of such appellation. This is a good thing. For the purposes of this chapter,
professional ministers will be defined as those who either receive payment for the
religious services rendered or who have been granted some kind of official status as
clergy among their constituent groups. 37
It is difficult to make an argument from history against the concept of

professional clergy. Since civilization was first introduced as a result of the agricultural
revolution, every society has had those who shared specialized religious knowledge or
practices in exchange for a portion of the surplus economy of that society. The Israelites
were not merely permitted, but actually commanded, to establish a professional
priesthood to be supported by the mandatory contributions of the people. The model
Jesus adopted for his ministry was that of the professional peripatetic rabbi of first
century Judea. The early apostles could be defined as professionals as well, for even
when they earned their living plying their original vocations, they advocated their right to
earn money from their ministry. 38 In subsequent centuries, the Christian priesthood was
modeled largely after the priesthood of the Roman cultus, and its clergy were
increasingly professionalized.
Nevertheless, it has been occasionally difficult to meld these practices with the
biblical concept of the priesthood of all believers, which became one of the fresh
37
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discoveries and rallying cries of the Protestant Reformation. Luther and the other major
reformers restored the principle of individual access to God the Father through the
mediation of Christ alone, but maintained the professional clergy as either instruments for
the transmission of grace, pastors of the Lord's flock, or teachers of the faithful. In the
American context, the role of the professional minister has undergone a significant fourstep transformation over the past quarter millennium based largely on broader cultural
currents.
The colonial understanding of the pastor as "spiritual director" or "village
theologian," in which his primary responsibility was to preach and catechize the
congregation, was replaced in the nineteenth century with the model of pastor as
"spiritual physician," in which the pastor was expected to visit the sick and otherwise
care for even the physical needs of one's flock. After World War II, the pastor also
became a "spiritual counselor" as the psychological disciplines gained prominence in
American culture. And, finally, about a generation ago the model of "the pastor as
spiritual CEO," which emphasizes organizational leadership dynamics, became dominant
and has remained so. 39 Interestingly, each of the later roles did not replace but merely
supplemented the previous roles, to the point where the typical American pastor of the
earlytwenty-first centuryisburdened withculturaLexpectations that exceed the
giftedness or competencies of any particular individual. The attrition rate is high.
The responses to this dilemma have been several. First, the megachurch model
has resulted in the specialization of professional ministry, by function or even age group.
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This has released ministers to serve within their area of gifting or calling, without
requiring them to become "general practitioners," which had hitherto been the dominant
cultural paradigm. 40
Second, the new church planting and house church movements have created a
fresh wave ofbivocational ministers, sometimes called "tentmakers" in deference to the
Apostle Paul's practice of plying his craft of tentmaking so as not to be dependent upon
the churches for his daily living expenses. 41 Bivocational ministry permits relatively
inexpensive expansion of the church into new areas and frees up funds for ministry that
would have otherwise been designated for salaries. It does, however, impose constraints
of time and access upon those who would seek to serve in this role; if the dominant
paradigm is not concurrently challenged, it is easy to burn out in this model. 42
Third, many of those who are called or directed to professional ministry end up
practicing within the context of the parachurch organization. It is unclear yet whether the
parachurch represents a temporary aberration in American religious history, a response to
the church's own inadequacies in fulfilling its mission, or whether the parachurch will, in
the long run, represent another of those new "denominational" alignments of the twentyfirst century. Parachurches do have the advantage of crossing denominational lines, via
the support of denominational institutions or their members, and thus are not usually as
guilty of the identity exclusion noted earlier for traditional denominations. And they are
40
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often more flexible in terms of who they will utilize in ministry, ordination or other such
credentials not normally being necessary for their professional roles. 43 This, of course,
presents its own problems.
A fourth response to the dilemma of cultural expectations has been the
rediscovery of the five-fold ministry model portrayed in Ephesians 4. Frost and Hirsch
identity this model by the acronym "APEPT" (Apostle, Prophet, Evangelist, Pastor, and
Teacher).

44

The house church movement has also tapped into this model as a biblical and

practical method to provide leadership to small groups that must, almost by definition, be
led by laity. This model has the advantages of definition by gifting, rather than cultural
function, and of leading via teams, rather than by solo efforts. Teaming is a popular
phenomenon in the management disciplines today, but it also appeals to the desire for
relational structures.
The issue of ministerial credentialing is another with which the American church
has not yet fully grappled, in light of the changes summarized above. If one practices
ordination, to what is one ordained? Many denominations ordained only for the pastorate,
but it is growing increasingly difficult to define what constitutes "the pastorate," given
the multitude of roles and functions available within the church. The denomination with
which this authoris affiliatedtypicallyordainsonly senior pastors, although a separate .
ordination track for chaplains (a track that disqualifies them from the pastorate) has
recently been created. Other professional ministers are invited to pursue a "specialized
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ministries license," which is a catch-all category on a non-ordination track.

45

These

distinctions are becoming increasingly untenable, both in practice and in theology. We
need a Protestant theology of ordination for the twenty-first century.
The American church is apparently undergoing another wave of democratization,
similar in some respects to that which propelled the Baptists and Methodists to the
forefront of American religion in the early decades of the nineteenth century. There is
growing impatience with the wall of separation between laity and clergy and increasing
efforts to unleash the power of the laity. There is no doubt that leadership is necessary in
these efforts; the forms that such leadership will take, however, may grow more radical as
the next several decades progress.

The Long Way: A Preliminary Glimpse at the Destinations
This chapter has reviewed three possible destinations for the twenty-first century
church, each involving new definitions or understandings. Our new definition of church
will introduce models to the Western world that are either new or revivals of ancient
ideas. Our new understanding of denominationalism may have the potential to move us
from exclusive, institutional forms to more inclusive, relational networks. And our new
definition of professional ministry may result in a fresh theology of ordination and the
unleashing of the power of the laity within the new church.
Seth Godin is a professional marketer who has given us the concept of the
"ideavirus" and, more recently, the image of the "purple cow."46 A purple cow is
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something remarkable, noteworthy, something that provokes the kind of attention and
reaction that a purple cow would in a herd of black and white heifers. While Godin writes
for businesses, his call for purple cows is appropriate to the Church as well, even as the
motivation is different. The Church has often fallen prey to the novelty of the new and
different, particularly in its hyper-attractional phases, but this is hardly a problem in
which the Church and its message are increasingly perceived as irrelevant at best and
downright intolerant at worst. Because the models of congregational life, denominational
relationships, and professional ministry expectations are so thoroughly culture-bound, it
has been difficult to free the Church from the dominant paradigms in all three contexts.
But it must happen.
The good news is that the dominant cultural paradigm need not be replaced by
another dominant model. This chapter began with an analogy of pilgrims on a journey to
multiple destinations, most of which are mile markers on the way to our ultimate rest.
These destinations are indeed plural; one model will no longer suffice. Some may choose
to stop at one place and another somewhere else. Should we be able to affirm one another
in such choices and resist the temptation to erect exclusionary barriers against one
another at the time of such choices, the American Church may at least achieve some
measure of unity of mission amidst a bewildering plurality of forms. And, if so, it may
likewise be able to achieve some measure of unity of mission with the education
institutions to which it has given birth.

respects to Malcolm Gladwell's more familiar The Tipping Point: How Little Things Can Make a Big
Difference (Boston: Back Bay Books, 2002).

CHAPTER 4. METAPHORS FOR THE ACADEMY'S JOURNEY

Walking the Way of Metaphor
Metaphor is a tool so ordinary that we use it unconsciously and automatically,
with so little effort that we hardly notice it. It is omnipresent: metaphor suffuses
our thoughts, no matter what we are thinking about. It is accessible to everyone:
as children, we automatically, as a matter of course, acquire a mastery of
everyday metaphor. It is conventional: metaphor is an integral part of our ordinary
everyday thought and language. And it is irreplaceable: metaphor allows us to
understand our selves [sic] and our world in way that no other modes of thought
can. 1
Mark Turner and George Lakoff follow this paeon to the metaphor with this
observation: "Far from being a matter of words, metaphor is a matter of thought ... It is
indispensable not only to our imagination but also to our reason." 2 It is the importance of
metaphor to our imaginations that is of importance here. If, in fact, as James Lawley and
Penny Tompkins argue, metaphor is the language of our internal realities, then it is the
means by which we perceive the world and communicate such perceptions to ourselves
and others. 3 In short, we create our own realities through the metaphors that we employ.
This concept is not so startling as it first appears. Lawley and Tompkins have
combined this idea of metaphoric construction of reality with David Grove's
methodology of clean language to create a therapeutic model called "symbolic
modelling" [sic]. 4 The therapist employs Symbolic Modelling to explore metaphors
(symbols) as a means of understanding how the individual perceives his/her reality. Thus,
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debilitating images of one's self or one's situation can be articulated, claimed, and
addressed. The clean language philosophy, however, resists the introduction of new
metaphors into the imagination of the client, as this would "dirty" the conversation with
the metaphors of the interviewer. Metaphors must be owned by and original to the user.
Therapeutic concerns aside, introducing new metaphors into the conversation may
indeed be the best way to change realities, either one's own or those of others. Howard
Gardner, the noted educational theorist who introduced the concept of multiple
intelligences, has argued that the process of changing minds is that of changing "mental
representations," a concept similar to that of"symbolic models." 5 If the language one
utilizes is capable of changing one's reality, then the introduction and appropriation of
new language, new symbols, and new metaphors into the conversation may result in a
change of perception by the other. This understanding ofthe role of language is derived
from the later thought of Ludwig Wittgenstein, who explored the power of language to
organize and articulate ideas. Gardner describes it such: "Later Wittgensteins saw
language as creating the cognitive worlds in which we are enmeshed." 6
The purpose of this introductory exploration of the power of metaphor is to frame
the discussion that follows. It is, perhaps, to use the metaphor of "metaphor" as a means
of understanding the historic conversations and relationships between church and
academy in the United States, which is the topic of this chapter. It is to suggest that the
relationships between church and academy have been understood by different parties
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primarily through a series of competing metaphors. It is to argue that these metaphors
have both explanatory power and boundary-setting limitations. And it is to suggest that
new metaphors (maybe even new categories of metaphors) may be necessary to create
new realities and new relationships in the twenty-first century.

Category 1: Metaphors of Relationship
The narrative of Christian higher education in the United States has long been
dominated by a myth of declension, the chief metaphor of which is the "slippery slope."
Perhaps first articulated by William Buckley's provocative God and Man at Yale in
1951 7 , which chastised that university for its offhanded or combative attitude toward
religion, it received its most comprehensive and controversial treatment in James
Burtchaell's The Dying of the Light, 8 the very title of which contains a powerful
metaphor of the myth of declension. The pungency ofBurtchaell's work lies in his choice
of narratives. Rather than looking like Buckley to the schools of the Ivy League, which
by the end of the twentieth century had long before been written offby the
fundamentalist/evangelical wing of American Christianity, Burtchaell turned his attention
to 17 smaller colleges and universities, most of whom still considered themselves in some
way "Christian."9
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His argument was that the connections between church and academy had
weakened in the twentieth century, that this weakening had nearly universal application,
including colleges that considered themselves immune, and that a variety of forces were
responsible for this phenomenon. In particular, he blames rationalism and pietism for
separating academic life from religious life, and ultimately marginalizing religion as a
voluntary expression of personal spirituality without inherent linkage to the core pursuit
of knowledge that was the mission ofthe American university. He likewise distributes the
blame among the leaders of both church and academy (although it is obvious that he lays
the majority ofthe burden at the feet of university leaders). All were complicit in the
"alienation" of the academy from the church; all acquiesced to external pressures,
whether from accrediting bodies or other sorts of pressure, to modify the faith mission of
the Christian college.
Burtchaell is particularly scathing in his attack on the perceived gap between the
rhetoric and behavior of the institutions. In one paragraph of rather heated prose, he
expounds:
This degraded rhetoric in which both colleges and churches have indulged is more
delusional than deceitful. It bespeaks an ardent conviction that the colleges'
educational purposes have remained the same, only now they are being pursued
more sagaciously. Those who speak this way are being beguiled more than
anyone who cares to listen. Both educators and church officers have been
persuaded that their churches have no intellectual insight or critical gift that would
distinguish them as academic mentors. To sidestep embarrassment they must
reduce their description of the colleges' ambitions and churches' expectations to
secular bafflegab. This strange discourse deserves a Pascal to describe it, for it has
been providing the background music to distract everyone but cantankerous critics
from watching the critical swerve from pietism directly into indifferentism and
then into the academic variant ofrationalism. 10
The reaction, of course, was strong.
10
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Some of the reaction was due to the intentional similarities between Burtchaell' s
work and the less controversial, more celebrated work of George Marsden four years
earlier. 11 Like Burtchaell, Marsden expounded a myth of declension and, like Burtchaell,
Marsden illustrated his theory by exploring the historical narratives of a variety of
American colleges and universities that (once) had some sort of explicit faith
connection. 12 But Marsden's metaphors are a bit different, although perhaps no less
provocative. Picking up on Buckley's four-decade-old thesis, he explored the concept of
"losing one's soul." His argument is that these dominant American universities sacrificed
their faith-based identities in the late nineteenth and earlier twentieth centuries through
the agency ofliberal Protestantism, which increasingly viewed its own agenda as
synonymous with that of the American nation. The irony of that position, Marsden notes,
is that the identification with American national culture became, over time, more
pronounced in these universities than their identification with the faith communities they
believed had given rise to that culture. Religious life was thus marginalized in the name
of religious establishment. They had lost their soul.
Marsden's thesis is compelling, both because of its rigorous historical analysis
and because his tone is rational and evenhanded. Less compelling is the argument of one
who was a major player in many of the decisions that led to the growing distance between
a number of these colleges and the churches with which they were related. Merrimon
Cuninggim was a graduate of, leader in, or observer of a number of the schools discussed
by Burtchaell and Marsden, or schools similar to them. He takes umbrage at the myth of
11
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declension, expressed either as "slippery slope" or "losing one's soul," and proposes
instead the metaphor of "uneasy partners." He acknowledges that church and college
experienced considerable difficulties in maintaining relationships in the twentieth
century, but is optimistic that such relationships can be maintained or even enhanced
within the new realities. 13
His proposals for doing so, however, strike one as either na'ive or simplistic. In his
discussion of the "archetype" of a "church-related college" (his preferred descriptor), he
suggests three "requisites" for such a relationship:
1. "A church-related college must possess a sense of its past, its rootage, and must
show by its life-that is, by both its professions and its practices-that is has a
lively appreciation of its history and present character." 14
2. "A church-related college must have an understanding of, and must practice, the
essential academic values." 15
3. "A church-related college must have a relationship with a church ... that is credible
and mutually understood." 16
Given his illustrations, apparently, the college can affirm its history and make a
few symbolic gestures toward the church with which it is connected, provided such
gestures do not interfere with its primary academic mission or "values," which are
13
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indistinguishable from those of colleges that do not possess such a connection. The
institution is thus "church-related" but not "faith-based" (a term Cuninggim refuses to
use). In fact, Cuninggim is particularly concerned that the church (which he views as a
very potential threat to autonomy) not interfere with the essential functions of the college,
which he perceives as neutral, universal, and cognitive. 17 His compilation of over 7 50
church-related colleges in the United States reveals his rather broad definition of "churchrelated" and perhaps illustrates the thesis of Marsden and Burtchaell in ways he did not
anticipate. 18
A fourth metaphor (to lay alongside of"slippery slope," "losing one's soul," and
"uneasy partners") provides a more positive image. Richard Hughes and William Adrian
used the term "contribution" to describe the relationship between certain
theological/ecclesiastical traditions and the institutions they founded. 19 Like Marsden and
Burtchaell, they utilize narrative case studies of specific institutions to illustrate their
argument, 20 which is that each theological tradition has something to contribute to the
academic life and mission of the institutions that remain within that tradition. There is no
single model of Christian higher education; they offer multiple models that reflect the
17
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distinctives of particular traditions. Thus, while not explicitly contradicting the myth of
declension, they are nevertheless presenting an optimistic understanding of the
relationship between church and academy that does not depend on the abrogation of
faith-based distinctives on the part of the academy.

21

These four metaphors have guided the discussions thus far; perhaps there is room
for one or more new guiding metaphors for the twenty-first century. This dissertation
uses the words "connection" and "collaboration" as two admittedly vague offerings.
Others will surely be generated as the discussion continues.

Category 2: Metaphors of Faith and Learning
In addition to the metaphors of institutional relationship, Christian scholars and
administrators have exerted considerable energy creating and exploring metaphors to
describe the interactions between faith and learning in the academy. In their historical
narrative of Wheaton College in the Hughes and Adrian text, Michael Hamilton and
James Mathisen present four models of these interactions as they have been played out at
Wheaton over the past century and a half. 22 Since Wheaton has been a significant player
in the historical development ofthe dominant models, these four models (or metaphors)
provide a useful template for this discussion.
The "convergence model," popular in the nineteenth century, perceived no
distinction or conflict between knowledge received through revelation and that received
through other epistemologies. Built upon the "natural theology" of William Paley and
21
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Joseph Butler, 23 it assumed a unity of knowledge (and of knowing), that "the system of
discovered (or natural) knowledge and the system of revealed (or divine) knowledge are
thought to be complete in themselves, yet mutually confirming."24 It received its fullest
expression in John Cardinal Neumann's The Idea of a University. 25 Interestingly, some of
the proponents of the "intelligent design" movement resurrected natural theology in the
late twentieth century as a philosophical foundation for their ideas,

26

but for most

Christian scholars the notion of the unity of truth has been replaced by one of the
dichotomous models discussed below or a more ambiguous postmodern model of
multiple truths.
The "triumphalist model" resulted from what Hamilton and Mathisen term "the
shattering ofthe nineteenth-century synthesis of faith and learning."27 In the "highlypolarized" setting that resulted from the rise of Darwinism and higher criticism, this
triumphalism took both secular and Christian forms, as proponents on both sides of the
divide sought to discredit the truth claims of the other. It was triumphalism that led to the
fundamentalist movement of the early twentieth century (and the schools that were
founded by that movement) and to the marginalization of Christianity in the formerly
Christian institutions ofthe Ivy League. Both forms of this model are still evident in the
rhetoric of some extremists in each camp-in Bible institutions that do not admit "secular
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learning" and in some private or state-sponsored institutions that are antithetical to the
inclusion of religion in academic life except, perhaps, as sociology or literature.
The "values-added model" is also known as the "separate spheres" model and is a
dominant metaphor in many church-related institutions. "It assumes that secular
knowledge and sacred knowledge do not conflict because they occupy different spheres.
The two kinds of knowledge do not change each other in fundamental ways, but they can
enrich each other. " 28 In this model, there is a single, universal methodology employed by
mathematicians, for instance, irrespective of whatever faith commitments they may
possess. If anything, one's faith commitment "adds to" one's work as a mathematician by
providing a veneer of values that may (or may not) be missing otherwise. In the academy,
the "values-added" approach regards learning as a neutral activity that is
indistinguishable from one environment to another, and one's faith commitment is played
out in "sacred" activities, such as chapel services, missions or service projects, personal
relationships, and other non-academic activities, which are regarded as supplements to
the core academic mission.
The fourth metaphor, which was originally developed at Wheaton by philosopher
Arthur Holmes, is the "integration model." 29 Holmes begins with the assumption that all
scholars bring certain presuppositions to their scholarly work and that therefore there is
no such thing as "neutral" inquiry. If one brings secular assumptions to the scholarly task,
the outcomes of that work will be distorted in that direction. If, however, one begins with
Christian foundations, then both the methodology and the outcomes of scholarly
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endeavor will reflect the scholar's faith commitment. 30 One's faith, then, consists of a
collection of assumptions and faith statements that are expected to inform both the theory
and practice of one's discipline. The practical manifestation of this metaphor was the
creation of the "faith integration paper" at Calvin College in the 1980s and since then
adopted by a number of other colleges and universities, particularly those associated with
the Council of Christian Colleges and Universities, as a demonstration of the faculty
member's ability to integrate at sufficient depth.
The "integration model" has become the dominant metaphor for evangelical
institutions and the scholars they employ. It has received support from numerous points,
explicitly so from the likes ofNicholas Wolterstorff, whose Reason within the Bounds of
Religion explored the role ofbeliefin choosing between competing theories in the
academy, and George Marsden, whose The Outrageous Idea of Christian Scholarship
used Holmes as a starting point to make a creative argument for Christian scholarship
from the vantage point of "perspectivalism": If multiple cultures and voices are to be
heard in the academy, then the Christian "voice" needs to be invited into the conversation
as well. 31 And implicit if indirect support has been given by the deconstructionist
movement, which demolished the "neutrality myth" of "objective scholarship" and has
inadvertently made room for distinct rationalities inherent within faith communities. 32
Both the "values added" and "integration" models have come under increased
scrutiny in the past decade, primarily because of their insistence on distinguishing
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between "faith" and "learning" as distinct entities that should or should not be "mixed" or
"integrated." While recognizing that these models have merit, there have been efforts to
produce other metaphors for Christian scholarship, particularly for scholars who do not
intentionally reside within the Reformed tradition from which the integration model was
birthed. Douglas and Rhonda Jacobsen's recent work on Scholarship and the Christian
Faith calls for "enlarging the conversation" to include other traditions and other models,
particularly those explicated by the other contributors to the volume. 33 A 2004 conference
sponsored by the Jacobsens, "Faith and the Academy," provided further exposition and
illustration of these additional metaphors. 34
Crystal Downing offers an interesting metaphor-imbrication-as a new
contribution to the discussion ofthe relationship between faith and learning. She rejects
integration as reflecting "modernist sensibilities, valorizing the autonomy of the
individual, who within himself melds faith and scholarship into a unified, almost
monumental form-like modernist architecture."35 Using architecture as her paradigm,
she promotes imbrication, which evokes the image of overlapping shingles on a roof, as a
worthy postmodern metaphor of humility, one that "registers awareness that we are made
up of multiple vocabularies, some of which overlap, others of which do not, but all of
which are manifestations of the self." 36 Imbrication is less tidy, methodologically, than
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integration but is perhaps more reflective of the realties of academic life, in which some
things are integrated, many are not, and one learns to live, at least temporarily, with
dichotomies, trichotomies, and "multiplichotomies" that are part of the messiness of
postmodem scholarship.
Susanna Bede Caroselli uses the discipline of art history to extrapolate the notions
of"considered response," the analytical imagination with which one typically identifies
scholarship), and "instinctive response," the emotional reaction that scholars are expected
to suppress. Using a late fifteenth century Florentine altarpiece as an example, she pleads
that "a general conclusion about the didactic, penitential nature of this image might be
reached through disinterested scholarship (considered response); it is also accessible
through instinctive response alone. But a synthesis of the two approaches yields a richer
and more resonant result, and the one that allows the scholars to comprehend better, if not
experience, the intended effect of this image on its original viewers .... " 37 Caroselli fails
to explain how this dual epistemology reflects a blending of faith and learning; in fact,
she argues the obvious point that instinctive response is not limited to Christians. It will
require additional reflection to determine ifthere is a response (similar to or beyond
"instinctive") that persons of faith bring to scholarship and that has potential for
unpacking meanings not visible to those who do not see through that lens.
The metaphors of "imbrication" and "instinct" are newly introduced and have not
been developed as fully as the "integration" metaphor. Like it, they have limitations of
their own. Alongside of these metaphors are those of various faith traditions, as discussed
in both the Jacobsen and Jacobsen text and the Hughes and Adrian study. These include
37
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the peacemaking and service motifs of the Anabaptist tradition, in which scholarship is
inherently more oriented to praxis than to mere analysis; the social ethics theme of the
Roman Catholic tradition, in which the Thomistic concept of the unity of knowledge is
still preserved in some contexts; and the Lutheran tradition, in which the "separate
spheres" language is native to the tradition (and for which, therefore, the integration
model has presented a significant challenge, the metaphor being in contradiction to
essential Lutheran understandings).
Other writers have begun to explore unique disciplinary aspects of the interaction
between faith and learning. For instance, Edward Davis' essay examines the relationship
between science and faith, and how historians of science in particular are abandoning the
"warfare" metaphor for something that could best be described as dialogue. 38 And it is
obvious to even the ardent integrationist that the faith of the scholar has a different "feel"
or "look" when the scholar is a mathematician than when the scholar is an anthropologist.
Even in an interdisciplinary era, the methodological assumptions that distinguish the
natural sciences from the social sciences and both from the humanities will likely be
increasingly reflected in how Christians understand the role of faith in their scholarship.

The Way of Metaphor: A Call for More
The anti-intellectualism that is latent or explicit in much of American
evangelicalism probably has its roots in the triumphalism ofthe late nineteenth century. 39
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The "scandal of the evangelical mind," as expressed by Mark Noll and others, 40 is not
likely to disappear as long as evangelicalism as a tradition continues. However, there is
counter-balancing scandal of the liberal Protestant mind, at least as far as Marsden and
others have explicated it. The selling-out of liberal Protestantism to American
nationalism in the early twentieth century has now been replaced by a selling-out to
multicultural relativism of the modernist variety.
Therefore, both evangelicalism and liberalism need fresh incentives to engage in
critical, creative scholarship that bears the distinctive mark of a vibrant Christian faithscholarship that is not just about Christianity or the church but scholarship by public
believers about everything scholars study. This new scholarship will draw freely upon all
Christian traditions, including those that have hitherto been largely ignored by Protestants
in particular, and upon all "secularized" disciplines to create interdisciplinary studies with
fresh visions of the living out of Christian faith.
For example, the "faith integration paper" required for tenure at many evangelical
Christian universities is likely to be replaced by something that provides multiple means
to articulate and demonstrate how one's faith impacts one's life as a scholar-practitioner.
This writer is a member of the committee that evaluates the faith integration papers at his
institution. The members of that committee hold the careers of their colleagues in their
hands: a faculty member whose paper is not approved is not granted tenure but is instead
offered a one-year terminal contract before dismissal. Multiple means of demonstration
may allow those to succeed who are capable of expressing their faith in their actions as a
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scholar in forms other than the fairly rigid straitjacket of the assignment as currently
constructed.
If the creation or appropriation of metaphors creates our realities or "mental
representations," then the new metaphors that are intruding into the conversations
discussed in this chapter will certainly alter both the tone and the content of those
conversations. As the Jacobsens have argued, there is a need to "enlarge the
conversation." This metaphor implies both an invitation for others who have hitherto
been excluded to join the discussion and a willingness to explore topics that have been
left by the wayside during the two overlapping and long-enduring conversations noted
herein-the relationship between church and academy and the relationship between faith
and learning. And perhaps there is even opportunity to reframe these two conversations,
so that the motifs of secularism, declension, and integration are someday no longer
dominant.
The postmodem academy and the postmodem church are likely to be much more
comfortable than their modernist counterparts with the ambiguities inherent in these
relationships. If "faith" is someday no longer perceived in the academy as cognitive
content but the living out of one's relationship with God and His People; if the life ofthe
mind can be remarried to the life of the spirit in a holistic theory of personhood; if static
understandings of knowledge are replaced by developmental, even pilgrimage, models;
and if the "silo" metaphor of the disciplines is supplanted by a "toolbox" or other similar
metaphor-if all of these transitions already in progress become the hallmarks of the
twenty-first century Christian academy, then new metaphors will need to be created,
introduced, championed, and nurtured.
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The forms of both church and academy have been largely unaltered throughout
American history; the changes have been modifications on a theme, not expressions of
new forms. New forms of both institutions are probably necessary in the twenty-first
century, and these new forms are likely to provide fresh opportunities for collaborative
relationships. This presents an opportunity for those who envision a greater level of
collaboration. New metaphors are needed. No one model is likely to ever achieve the
kind of dominance that some enjoyed at the end of the twentieth century; multiplicity of
models will be the defining characteristic of the new century. Yet "multiplicity" is itself a
metaphor and one that is likely to enjoy greater authority and credibility in the decades
ahead. And it, like the others already on the table and the ones yet to be offered there, has
the potential to create fresh pictures in the imaginations of the next generation of
Christians in both the church and the academy.

CHAPTER 5. REVOLUTIONS ON THE ACADEMY'S JOURNEY
Walking the Way ofRevolution
Within the past fifteen years Western institutions of higher education have
experienced multiple, simultaneous, intertwined revolutions to a degree not experienced
since the founding of the first universities in the high middle ages. 1 In that initial
revolution the cathedral schools morphed into degree-granting institutions with
professional scholars, paying students, established curricula, and an administrative
structure not entirely separate from but also not directly controlled by the Church. Later
changes ("revolutions" may be too strong a word for these) saw the expansion of
academic disciplines beyond the trivium and quadrivium, the beginnings of statesponsored lower and higher education, the creation and ascendance of the Doctor of
Philosophy degree for professional scholars, the secularization of the academy (discussed
in Chapter Four) and the consequent birth of the Bible college movement, and, most
recently, the politicization and commercialization of the American university? Each of
these has exerted a powerful influence on the nature and character of higher education in
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the early twenty-first century, yet this chapter argues that there are other revolutions that
have the potential to entirely remake and redefine higher education in the quarter century
ahead, and that such remaking and redefining may not necessarily be a bad thing.

Revolution 1: Adult Education
As indicated, the revolutions are multiple and intertwined but may be defined as
consisting of four distinct strands. The first is a revolution in adult education, during
which the number of"non-traditional students" (variously defined as age twenty-two and
over or twenty-five and over) in formal higher education programs increased from a
miniscule fraction of the total enrollment in the 1980s to a majority of total college and
university enrollment in the United States in the early twenty-first century. 3 Indeed, it is
appropriate to argue that while higher education programs for adult students may be yet
"non-traditional," it is certainly "mainstream." This revolution was fueled by the
pioneering work of Malcolm Knowles4 in the 1970s and enhanced by significant
theoretical and empirical studies ever since, to the point where "andragogy" is
increasingly distinguished from "pedagogy" in operational terms (or even where
pedagogical principles are being refined and revised to include some basic andragogical
principles).
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Typical of andragogical principles is the understanding of the role of the
instructor as a "facilitator" oflearning, rather than merely as the repository, transmitter,
or conduit of knowledge. Traditional pedagogy5 is still somewhat Lockean in its
orientation (although this is seldom admitted), in that the student is perceived, at least in
part, as a tabula rasa upon which can be written or drawn what is known about a
particular discipline. The instructor is the chief chalk artist. 6 In Knowles' understanding,
however, the adult student has accomplished considerable learning before coming to the
classroom. This learning may be application in search of theory, or the reverse; both are
situations in which a facilitator of learning can help the student make connections.
Further, in andragogy students learn from each other; learning is multidirectional,
multilateral, and multi phased, all of which requires someone to facilitate and capture the
learning experience.
The "learning experience" is a familiar phrase in andragogy, due largely to the
work of David Kolb 7 and others in creating a model by which experiential learning can
be captured, evaluated, and encouraged. Drawing on the work of John Dewey 8 , Kolb has
developed both his eponymous model and a "learning style inventory" that seeks to
locate each student's learning style on a point in his cycle of experiential learning.
Regardless of the models and inventories, the use of experiential learning technique, both
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to evaluate prior learning and to encourage future learning, has challenged or changed
fundamental assumptions about the acquisition of knowledge, the learning process, and
the relationship between knowledge and learning, particularly among adults.

Revolution 2: New Deliveries
If the first revolution is addressed to a particular demographic group, the second
revolution has provided a delivery structure and philosophy that provided access to these
students. Even those institutions of higher learning that had adopted a congenial approach
to the adult student (through re-entry programs, for example) 9 had not necessarily made
their educational offerings more accessible to those with career and family
responsibilities. Previous to the 1980s "adult education" consisted largely of non-credit or
non-degreed courses in job training or skills development for employment or in
recreational learning (e.g. arts for the senior citizen or homemaker). If one wanted forcredit courses or a degree, one would have to attend courses at a college campus with
traditional-aged students during the day, and thus either quit one's job to do so full-time
or find jobs that could accommodate this schedule.
Then in the 1980s one began to see a proliferation of for-credit programs offered
through evening and weekend classes, primarily through "continuing education" or
"extension" units within the colleges and universities. 10 These finally provided
9
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opportunities for adult students to earn a degree, albeit with considerable sacrifice or
patience. This researcher's uncle earned his associate's degree at a community college
after ten years of taking one course a semester. The other option, observed by this author
while teaching in such programs in the 1990s, was for the student to take up to three
courses a semester, which meant three evenings a week away from home in class and
many more hours of study during the other evenings and weekends. Even at this pace, it
could take a decade to earn a bachelor's degree.
Finally, in the early 1990s 11 one began to see the growth of "accelerated
programs" for working adults. These programs are based on two controversial premises:
1) that "seat time" is not, by itself, a sufficient measure of the quality of learning that
takes place, and 2) that students are more likely to succeed if the learning takes place
within a consistent and supportive social network known as a "cohort." Many of these
programs were and are labeled "degree completion programs" 12 and were designed for
adult students who had previously earned an associate's degree or its equivalent and need
to complete their baccalaureate. A typical format consisted of creating a cohort of 10-14
students who would together take a series of five-week courses in sequence, meeting one
night a week for four hours.
The advantage to the student was the one-night-a-week classroom commitment,
but the reduction in seat hours from traditional classrooms (20 hours instead of 40) meant

working in Pennsylvania, I traveled to Indiana three times a year and completed the 34-credit program in
two and a half years. This option no longer exists.
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that the student would be expected to participate in more individualized learning
activities outside of class. Taking one class at a time allowed students to focus and taking
the classes together as a cohort provided for retention rates that equaled or exceeded
those of traditional programs. And the courses were increasingly offered at locations
convenient to the student (perhaps even at her workplace) rather than solely on college
campuses. The disadvantages to the student included the inflexibility of the program
sequence (due to the desire to keep the cohort together), difficulties in meeting the
eligibility requirements for financial aid programs, and the pace of the program (due to its
accelerated nature).

Revolution 3: Practitioner Faculty
To accommodate the large influx of students into these very popular programs, a
third revolution took place. Higher education has been the domain of professional
scholars for centuries and non-professional (i.e. adjunct instructors) had been utilized
only as a last resort (i.e. when financial limitations dictated that a full-time faculty
member could not be available to teach a particular class). Even then, the preferred
adjunct was a beginning scholar (someone in search of a full-time teaching position) or a
retired scholar, and therefore to be regarded as at least somewhat professional. The new
adult education programs in the 1990s, however, relied increasingly on non-professionals
to teach their courses. These non-professionals were practitioners-individuals who had
usually earned at least a master's degree (sometimes a doctorate) within their discipline
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but who preferred full-time practice in the workplace over full-time teaching or
scholarship. 13
The utilization of practitioners as adjunct, part-time faculty as the primary
instructors in these programs had several effects. First, it permitted the professional
studies programs (which represented the majority of the market) to provided ''just-intime" learning-to make applications from theory to the student's work context, to "teach
you something you can take with you to work tomorrow and apply." The immediacy of
such learning was attractive to adult students. Second, it permitted these programs to
operate with a fairly high profit margin, which was almost a novel concept in higher
education. Full-time, professional scholars are much more expensive than part-time
instructors hired by the course. A handful offull-time faculty members (or, sometimes,
none at all) would coordinate the academic components of programs that would utilize
dozens, even hundreds, of adjunct practitioners. 14 The downside to the use of
practitioners as adjuncts, of course, was the expectation of serving as a "cash cow" for
the rest of the university coupled with the perception or even reality of inferior academic
quality.
The perception of inferior academic quality was met with a revolution in
instructional design. 15 In fact, it may be argued that the discipline of instructional design,
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as applied to higher education, has grown out of the needs of adult programs to provide
course materials for a new context. Very few faculty members in traditional programs of
higher education take courses in pedagogy or instructional design; the expectation has
been that those with a Ph.D. will have somehow learned to teach along the way. That this
expectation has often not been justified is evident today in the number of faculty searches
that require an instructional component and in the plethora of faculty development
programs that are teaching faculty members how to teach.
Actual performance in the classroom is not the most significant challenge,
however. Many faculty members are masterful communicators and know how to engage
their students in the learning process. What they may not know how to do, however, is to
determine and achieve the ends toward which such learning should be directed. The
professional teacher often encounters this need the first time he or she is asked to design a
syllabus. The establishment of clearly articulated learning objectives, the design of
learning activities (or "learning objects" or "lessons") that will accomplish those
objectives while taking into account the varied learning styles and academic readiness of
one's students, the choice of texts and other resources to support those learning activities,
the choice of evaluative methods and criteria by which to determine if the learning
objectives have been achieved, the very act of thinking oflearning in such a fashion and
acting upon that thinking-this is the essence of instructional design.
If full-time faculty members are lacking in basic instructional design principles,
how can part-time adjunct practitioners be expected to apply these principles? In answer
this question, creators of adult programs have often chosen to contract with others for the
development of curriculum. The result has sometimes been called "modularized"
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curriculum and occasionally denigrated as "canned" curriculum. The process is different
from school to school, but typically a "content expert" in a discipline works with a
professional instructional designer to write a complete curriculum package for both
students and instructors in a particular course. This permits the instructor to focus on
facilitation of student learning and contextual application of theory rather than on the
writing of lesson plans, the creation of tests and other evaluative instruments, and the
choosing of texts. Those are all done for him by someone else.
The advantage to modularized curriculum is the opportunity for a practitioner to
operate at a higher academic level than she would have likely been able to achieve, left to
her own devices. It also provides for some consistency in the learning experience from
one course to another and one cohort to another. The disadvantage is in the infrastructure
necessary to write and continually revise such curriculum and to distribute it in a timely
manner to both faculty and students. Modularized curriculum also limits the flexibility of
an experienced instructor to choose texts, learning activities, or evaluative instruments in
which he has more confidence or with which she has greater familiarity.
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traditional faculty in universities that sponsor accelerated adult programs sometimes
struggle with the curriculum in these programs as a result and sometimes even perform
poorly on student or peer evaluations (usually to their great surprise).
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Revolution 4: Online Learning
There is one more revolutionary strand-the most controversial of them all-that
has deeply impacted the nature of higher education in the past fifteen years, and that is
the advent of online learning. On the one hand, online learning is merely the latest form
of "distance education," which has been in existence in various forms for quite some
time. On the other hand, online learning challenges some basic assumptions of the
instructional task and the learning process, assumptions that have undergirded the
academy for quite some time. Therefore, while for some online learning is yet another
"delivery method," for others it is a threat to traditional understandings of the primacy of
the instructor in the learning process and the means by which the transmission of
knowledge occurs.
Online educational offerings grew quite naturally from the same forces that
produced the one-night-a-week accelerated format for adult higher education and the
mushrooming of off-campus classroom locations-the desire and demand for greater
access to higher education. The progression is clear: the context of learning moves from
the classroom to the boardroom to the bedroom (or the family room). Early attempts at
online learning were mixed; without either experience or theory to provide direction,
online education often degenerated into a poor-quality independent study or into a
tragicomic farce as instructors attempted (vainly) to replicate their in-class methods for
an online audience. Some who speak derogatively of online learning today remember
those experiences ... and fail to acknowledge the changes in philosophy, methodology,
and technology that have taken place even within the past five years.
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Those committed to the cohort model of learning soon found ways to maintain
some semblance of a relational culture online, and new learning platforms (e.g.
Blackboard and WebCT are the major players in today's market 17 ) have brought together
multiple technologies--email, synchronous discussion ("the chat room"), asynchronous
discussion ("the discussion board"), audio, video streaming, database management, etc.into a single dynamic environment that provides more flexibility for creative learning
strategies than even many experienced online instructors have utilized. 18 In today' s
market, the push to "go online" with one's academic offerings-particularly professional
studies programs-is intense, both to respond to the aggressive actions of online
competitors and to take advantage of the opportunity to increase one's emollment (or, as
the language of commerce is increasingly dominated this branch of higher education,
one's "market share").
The criticisms of online learning are many and often heated. It is argued that
online education reduces the role of the instructor, resulting in a lower quality of learning.
Online learning does not take place within a community of learners, it is argued, and is
therefore not to be recommended except to the most intrinsically motivated of students. It
provides too many opportunities for academic dishonesty, as one does not know who is
writing and submitting assignments. It frequently degenerates into insipid, forced online
17
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In the late 1990s I earned a certificate in online instructional design from the Walden Institute (a
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discussions where real learning does not take place. It limits the quantity and quality of
interchange between student and instructor and between student and classmates. It is too
technology-driven. And, finally, how one can learn without being in a classroom?
All of these criticisms are true ... at times. And nearly every criticism here can be
directed back at the traditional academic environment, the assumptions and practices of
which have gone largely unchallenged for centuries because it was nearly the only model
available. Now those assumptions and practices are being challenged as well 19 and the
result is a fascinating discussion on contextualized educational strategies. Theory and
empirical research are only now beginning to catch up. For the Christian university, these
discussions have even more significant implications as they have (often for financial
reasons) been among the most aggressive in promoting the revolutions described here.
Besides, Christian universities have a theological commitment to their students that their
secular counterparts do not share. It is entirely appropriate to ask if these revolutions
further the mission of Christian higher education or whether they represent distractions
from it. The remainder of this chapter addresses those concerns by articulating several
fundamental assertions (labeled "resolutions") about human learning that, if true, can
guide Christian institutions of higher learning through this revolutionary age.
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For instance, those who protest the reduction (from traditional academic programs) in "seat hours"
for accelerated programs often have difficulty explaining why forty hours of classroom instruction, divided
into two or three sessions of three hours a week for fifteen weeks is necessarily the ideal. Why not 25 week
semesters? Why not three-hour classes? Why not daily classes? The point is that such arrangements have
largely been by default, not because of empirical evidence or even theoretical inquiry into best structures
for learning.
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The Way of Revolution: Resolutions for Future Journeys
This chapter has addressed four strands in a revolution in higher education in the
West (particularly in the United States) over the past fifteen years. Those strands are 1)
the large, unprecedented influx of adult students into institutions of higher learning, 2)
the deliveries developed to provide access to these students, 3) the changes in teaching
roles and instructional design as a result of these new deliveries, and 4) the proliferation
of online programs. All four strands have created tensions, all have been controversial,
and all are still new enough to be regarded by many as unwelcome intrusions into a
previously calcified academic culture in the West. The following discussion introduces
"resolutions" to help institutions of higher learning and their practitioners, particularly
Christians engaged in the mission of higher education, to navigate through new waters
and to emerge both creative and principled. 20
The first resolution is that all/earning is distance learning. Alan Hueth addresses
this a bit more exuberantly as "oversimplified, reductionist, and limiting notion #1:
proximic distance is the only distance to be traversed in education."21 He is reacting
against the common criticism that the "distance" in "distance learning" is a difficult, if
not insurmountable obstacle to good learning. Remembering his experiences lecturing to
a hall of 150 students, some of whom were engaged in learning, others of whom were
not, he noted that
it eventually became apparent to me that the social nature of education invited all
kinds of "distances" to be encountered and traversed .... These distances include
linguistic, social, psychological, and philosophical differences between
20
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individuals (including professors and students) that are created by a variety of
intrapersonal and interpersonal factors. Proximic distance is a phenomenon that
can affect learning. However, I soon realized that close proximic (face-to-face)
distance, alone, did not guarantee that learning would occur. There are other more
complex and omnipresent "distances" that are even more real and relevant than
proximity that I was also being challenged to traverse. It soon became apparent to
me that all learning was "distance learning," with distance being an ever-present,
multidimensional, multivariate factor in the learning process that I needed to be
aware of and learn more about. 22
Nontraditional learning environments provide opportunities to traverse some
distances that are more difficult to cross in traditional classroom setting. Those whose
personality or learning style causes them to shrink back from speaking up in a physical
classroom may find it easier to express themselves in an environment where a posting
does not represent an "interruption" of a professor's lecture and where one can choose
one's wording carefully rather than risk embarrassment with an impromptu remark.
Those who perceive racial or cultural distances in a classroom may find the relative
anonymity of the online classroom, where one does not necessarily know the others'
racial, ethnic, national, or cultural backgrounds unless that information is voluntarily
offered, a safer environment for the learning process. Those who float from classroom to
classroom in isolation, confronted each time by a fresh crowd of strangers called
"classmates," may find the relational depth and relatively small size of the cohort to be an
environment in which one can experience multidirectional learning for the first time.
Those who seek regular interactions with instructors who are on campus only three days a
week and are available only during specified office hours may find the accessibility of an
online instructor by email to be both convenient and conducive to a more productive
learning experience. And those who do not have access to traditional higher education
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because of physical impairment often revel in the freedom to learn (and be in relationship
with other learners) in an environment in which their impairments are neutralized or even
an advantage. 23
It is also true that those who wish to use all of the senses simultaneously in the
learning process-to hear an instructor speak and to see what she writes on a whiteboard
and to touch a specimen passed around the room and to smell the pungency of a colored
marker-will find "distance education" a disappointment. Others find comfort in the
physical environment of a classroom or discipline in the frequent scheduling of class
sessions. For some, distance education is better; for others, it is worse. It all depends on
the distance one wishes to traverse.
For Christian institutions, who cannot afford to understand higher education
merely as market opportunity, career preparation, citizenship development, or even
personal "well-roundedness" (all worthy goals in their own right), but as mission on
behalf of the Kingdom of God, distance education is a gift from God. The distance one
can traverse through online education, in particular, has implications for the global
community of faith. Shirley Roels notes the lack of educational opportunities, particularly
for Christians, in many parts of the world. Despite the growth of evangelical institutions
worldwide, there are insufficient seats for students, insufficient trained faculty, and
insufficient resources to address these problems. The century-old habit of sending the
23
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best and brightest from foreign lands to the United States for formal education is not
adequate to address the need, nor is it necessarily appropriate to pull a student out of her
cultural context for that education. Nor is it financially advisable, given the other options
available today.
The other dominant option available today is e-learning. Roels argues,
Whether we embrace e-leaming depends on what we believe to be the mission of
Christian higher education institutions that are currently based in Western culture
and typically in North America. If the mission is to serve North American youth,
then the most that e-learning may provide is an enhancement of their experience,
a fringe benefit to the normal residential college experience, or with adult
learning, e-leaming may provide some access to a second North American
population to be served with Christian higher education. However, if the mission
of Christian higher education is to discipline the Christians of this world and their
cultures, then e-leaming provides our best avenue to create global access to
. . 1eammg.
. 24
deeper Chr1st1an
Perhaps that is a distance worth traversing.
Another distance worth traversing is that between private Christian institutions,
usually situated in the suburbs of major cities or in small towns in rural states, and the
residents of urban communities who most need access to self-empowering educational
opportunities. Affordable online education, particularly when supplemented by social
programs to provide public access to teclmology, can be accessible to those who would
never travel to the suburbs to take high-priced classes through a private Christian college.
For Christian universities with an ethos of societal transformation, there are few greater
opportunities in the early twenty-first century to live out that ethos, provided that they
can overcome the inherent biases against such delivery formats.
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A second resolution is that all learning is mediated by technology. It is interesting
how many professional academics are Luddites at heart, suspicious of or disdainful
toward newer technologies that are enhancing their professions. The word "newer" is
used quite intentionally here, for many who criticize or reject the technologies of the data
video projector or the online course site fail to acknowledge that their preferred forms of
teaching are technology-mediated as well. They simply use older technologies.
If a technology is defined as a tool that one utilizes to accomplish a task, then one
of the oldest technologies in the educational enterprise is the book. 25 Traditional and
nontraditional academics alike read and assign readings in textbooks without necessarily
considering the book's advantages and disadvantages as a piece of technology. In fact, it
has certain distinct disadvantages compared to more recent technologies. It is certainly
not interactive; the book does not respond to questions nor explain itself beyond its initial
message. It is difficult to revise or update; revisions require years, not minutes or hours.
And even though the technology of creating books is not patented, the production of any
single volume requires a considerable financial investment on the part of the author or
publisher. It is not a very flexible technology.
Other technologies abound in traditional higher education. The chalkboard (or
whiteboard), the flip chart, the overhead projector and the transparencies upon which the
instructor writes, the desk in the front of the room, the rows of chairs with foldable arms
for writing, the TV and VCR and the videos that are played on them, the pens and pencil
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with which students scribble into spiral-bound notebooks, the lecture itself-these are all
educational technologies, the utility of which is seldom if ever challenged.
There is room for-and need for-a deeper discussion about the use of
technologies in the learning process, lest we somehow conclude that the choice of any
particular technology is a value-neutral or purely methodological decision. David Smith
notes that
If educational technology belonged entirely to the realm of method, and not of
meaning, life would be much simpler. If a new technology could be regarded as
simply another "routine of efficiency," enhancing learning activities without
changing their significance, then the question of whether to adopt it would be a
foregone conclusion (as long as there were evidence that the efficiency gains were
real). Shifting activities into a medium that made learning more efficient would
clearly be a good thing. Of course, the boundaries are not that simple. At a general
level, it is widely accepted, almost to the point of cliche, that technological tools
are freighted with consequences for our patterns ofliving. 26
Smith's caution is appropriate for both newer and older technologies employed in the
learning process. As more scholars explore technology and its uses, particularly from a
Christian perspective, we will gain fresh understandings of how our assumptions about
technological means have impacted our educational ends. 27 We are in need of a theology
of technology that takes into account both epistemology and pedagogy/andragogy.
A final resolution is that all learning is lifelong. Gone are the days when there
was a clear demarcation between one's years as a student and one's years as a
practitioner. Education, even formal education for credits and degrees, is increasingly
perceived as a periodic necessity for one's personal and professional development,
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particularly in a society in which young adults are told to expect to change careers five to
seven times in their lifetime. Furthermore, we are beginning to appreciate the value of
"just-in-time leaming,"28 which is sought and acquired as needed to acquire new skills or
perceptions, rather than four or more years of isolation in an artificial environment
followed by a lifetime of implementation (or, perhaps more likely, for a career in a field
for which one has not been specifically educated).
This provides an opportunity for dialogue between church and academy, as the
church has also realized that the process of maturation in the faith, whether termed
"Christian education," or "discipleship," or otherwise, is likewise a lifelong endeavor.
For two centuries the church borrowed from secular models of education and built
classrooms in their worship buildings and outfitted them with chalkboards and desks and
bought curriculum from publishing houses and trained teachers to study lesson plans and
teach age-specific classes on Sunday mornings in "Sunday School." Christian leaders at
the beginning of the twenty-first century are learning that not only were these methods
often ineffective in inculcating the disciplines necessary for spiritual nurture and
formation, but that they were also failing to do even the one thing they should have done
well-to provide a cognitive understanding of the Christian message. The problem of
"biblical illiteracy" among those generations raised in Sunday School illustrates this
failure all too well?9
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The charge of biblical illiteracy has been with us for some time and the literature cannot be
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Michael Polanyi argued in the middle of the twentieth century for a personal or
"post-critical" understanding of knowledge (as opposed to an objectivist or Cartesian

°

philosophy). 3 Coming as it did from a member of the scientific community, it startled
readers with its rejection of the concept of personal objectivity and neutral knowledge.
Those who have followed after have completed the revolution by defining knowledge in
relational terms, rather than as a "thing" to be acquired or a series of propositions or a
collection of data. Christians who have embraced these ideas have done so because of
their previous commitment to the notion of relational truth. "I am the way, the truth, and
the life," Jesus said, and one need not be a thoroughgoing pietist to apprehend that
approaching divine truth meant encountering Christ. To walk with him toward Emmaus
and feels our hearts burning within us as he speaks is the desire of the Christian disciple.
And that is a lifelong walk.
As both the church and the academy are discovering the need for lifelong
learning, there exists now opportunities to cooperate together that had seldom existed
before. Instead of sending their teenagers "away" to college, perhaps they can arrange for
that formal education can occur within the church community. Instead of sending adults
"back" to college, perhaps they can create a culture in which formal education is not a
process one leaves on a permanent basis, but is woven into the life of the church. One can
glimpse the possibilities of a synergistic relationship in which churches host cohorts of
adult learners or provide resources for distance education opportunities and Christian
universities provide faculty and curriculum for the training and development of
congregational members and church leaders.
30
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This chapter has addressed revolutions in higher education, primarily focused on
adult education (although it is hard to imagine why formal education for traditional-aged
college students should not eventually follow suit in many respects), and on three
resolutions for Christian academics in particular: 1) that all learning is distance learning,
2) that all learning is mediated by technology, and 3) that all learning is lifelong learning.
The hope of this author is that these resolutions will provide some level of direction in his
own institution and others as they seek to find their way through this revolutionary age.

CHAPTER 6. MODELS OF COLLABORATION
Walking the Way of Collaboration
This project promised one or models of a collaborative relationship between
church and academy in the twenty-first century. The preceding four chapters have
delineated the cultural and ideological forces that are causing significant change within
both institutions in North America and the forms in which that change is being manifest.
This chapter delineates some models by which the church and academy are already
poised to enjoy more collaborative relationships-using the three institutions employed
as case studies in this dissertation as examples-and as-yet future models that explore
two versions of what the future may hold in store. The case studies are supported by
personal interviews with the presidents of the three universities.
Surprisingly, the literature of the church/academy relationship supplies few
models of its own. Much of the current literature on higher education is fairly critical of
the enterprise-of its commercialization or its abandonment of a liberal arts core or its
grade inflation or its cooperation with industry or government. 1 One positive contribution
has already been noted: George Keller's telling of the story ofElon University, but this
study is the exception that proves the rule. 2 Among Christian universities, the Hughes and
Adrian text provides "models" for Christian higher education and Benne compliments six
institutions on how they have "kept faith" with their theological traditions, but these are
not models of form or function but of expressions of particular confessional groups. 3 And
Banks introduces a "missional" model for theological education, but the focus of his
1
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discussion is appropriately narrow. This is not to say that the creation of models is not the
source of great discussion among academic leaders; it is to argue, however, that studies
such as this are necessary in order to create and disseminate models of form and function
for the current century.

An Ecumenical Model
To say that relations between Huntington University and the Church of the United
Brethren in Christ are somewhat strained in the Fall of2005 is to understate the situation.
The university was founded in 1897 as Central College and as the only institution of
higher learning of the Church of the United Brethren in Christ (Old Constitution), a
relatively small remnant of a fairly nasty schism that had occurred in 1889. Both the
college, renamed Huntington in 1917, and the denomination remained relatively small
and irrelevant in the larger context of fundamentalist and evangelical Christianity in the
twentieth century until fairly recently. The denomination is a longstanding member of the
National Association of Evangelicals and has been expanding primarily in other nations
or among immigrant communities in the United States in the past 15 years, while losing
ground among its traditional base of rural congregations.
The relationship has been deteriorating slightly over the past two decades as the
college4 experienced significant growth in enrollment and the denomination remained
relatively stagnant in the United States. A crisis in the relationship occurred in 2002,
when a few ministers in the denomination became vocally concerned about the writings
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of John Sanders, a popular professor of philosophy at the college. 5 Sanders was an
advocate both of open theism, a theological innovation that became a source of
controversy within the Evangelical Theological Society, and of a version of universalism
that at first generated a rather intense level of inquiry. As faculty and staff rallied to
Sanders' side, voices in the denomination grew bolder and more caustic, calling for his
immediate ouster. At a meeting of the National Board in April, 2003, the denomination
adopted a statement that condemned both open theism and Sanders' understanding of
universalism as contrary to the historic teachings of the church and required subscription
to such statement by all its ministers.
The college Board of Trustees, heavily populated with United Brethren
representatives, opted that Spring to restrict Sanders' teaching to the philosophy
classroom and to deny him tenure, choosing instead to grant him a three-year contract
that included a buy-out option to be exercised at the discretion of the board. The board
utilized that option early in 2005 and Sanders was dismissed at the end of the Spring
semester. The National Conference of the Church ofthe United Brethren, USA, meeting
in June, opted to maintain the theological statements adopted two years earlier by the
National Board and to keep the following provision in its book of discipline: "When
practices, teachings, or decisions within a local church, denominational officials and
institutions, or an annual conference challenge the doctrinal integrity (as defined by the
Confession of Faith), cooperative relationship, and/or ministry of the Church of the
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United Brethren in Christ, USA, the US National Conference shall have the authority to
apply whatever disciplinary action it considers appropriate. " 6
These actions were not well received on campus (or among Christian academics
outside Huntington), where faculty increasingly perceived the denomination as narrowminded and obsessed with doctrinal trivialities. Many at the college were delighted,
therefore, when, in the middle of the controversy, the Executive Leadership Team of the
denomination proposed that the U.S. National Conference withdraw from the Church of
the United Brethren in Christ, International, disband, and deliver all assets, including
churches and members, to the Missionary Church, USA. The Missionary Church is an
evangelical denomination headquartered in nearly Fort Wayne, Indiana, that has
experienced considerable growth in churches and membership in the past two decades.
Disbanding the denomination would have provided the college with an opportunity to
become independent of any denominational control, as the Missionary Church owned
Bethel College in nearby Mishawaka, Indiana, and would have been unlikely to support
two very similar institutions of higher education within the same region of Indiana.
The proposal to disband the denomination failed in the Fall of 2004, in part due to
efforts by an ad hoc grassroots group called UBHope, which was advocating for a restart
of the United Brethren movement in a manner consonant with its founding principles and
in forms appropriate for a twenty-first century postmodem cultural context. The author of
this dissertation played a leading role in the UBHope movement and was particularly
involved in occasional public articulations of its intentions and aims. 7 The United
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One such articulation, entitled "The Original Spirit in Twenty-First Century Clothes," was presented
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Brethren membership failed to ratify the proposal by a majority vote and the quadrennial
National Conference, which met in June, 2005, was forced to consider other options.
Without explicitly acknowledging that the proposals they voted into policy were UBHope
ideas, they nevertheless implemented most of the UBHope agenda. The United Brethren
are thus begi1ming an exciting period of experimentation and re-invention.
This means, of course, that there exists now an opportunity to rethink the
relationship between the denomination and its sole institution of higher learning.
President G. Blair Dowden, who has led Huntington since 1991, acknowledges that there
has been a weakening of the relationship in the last four years and that the university is
likely to pursue a more non-denominational or inter-denominational identity in the
coming years. 8 Drawing on the formulations of George Keller of Roanoke College9, he
indicates, however, that there are factors at play that could yet strengthen or weaken the
relationship. The first is the employment of faculty from the sponsoring denomination.
On the one hand, this is a problem for there are precious few from which to draw; this
author is one of only two or three United Brethren scholars not already serving on the
faculty or in the administration of Huntington University. There were more United
Brethren faculty members thirty years ago. On the other hand, many-at least half, he
claims-new faculty members at Huntington become members of nearby United
Brethren churches. Further, at least five Huntington University faculty members play
leading roles (e.g. the National Board or Executive Leadership Team) in the national
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church. 10 There is no doubt that the kind of faculty members recruited by an institution
will have a greater effect on its long-term character than any particular administration,
given the longevity and freedom that tenure bestows.
Another factor affecting the relationship is the number of students provided to the
institution by the sponsoring denomination. While never high, this number has declined
in both actual numbers and in the percentage of the total student body in the last couple
of years, although these statistics are probably more reflective ofthe John Sanders
situation than anything else. The university's reliance on a single-campus, residential
model of higher education has also limited its accessibility to nontraditional United
Brethren students, most of whom reside too far from Huntington to participate in its
largely residential program offerings. And its trend toward self-identification as a broadly
evangelical institution has, paradoxically, limited its appeal to those who would be
attracted to a uniquely United Brethren educational context. Why go to Huntington if it is
identical in mission and culture to a CCCU institution closer home?
Financial support is yet another factor in the relationship between a college and its
sponsoring church. Dowden argues that the support given through the denominational
budget has been reduced dramatically in the past 15 years, from $300-400,000 annually
to $150,000 in the 2005-2006 budget. This decrease probably represents two influences.
The first is a perception within the church that the college, which has resources far
beyond that of the denomination, is financially self-sufficient and does not really need the
paltry sums included in its budget for institutional support. The second is an intentional
trend, beginning in 1993, to downsize the national budget for the denomination by
10
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decreasing personnel and by funneling support for missions and education through local
churches, rather than collecting and distributing it on the local level. It is likely, however,
that local church financial support for the university has probably declined along with the
decrease in funds from the national budget.
How, then, can Huntington University establish and maintain a more collaborative
relationship with the Church of the United Brethren in Christ? The answer may come
from the fourth and final factor discussed by Dowden-a shared theology. Dowden notes
that "we have some of that" but that there was greater theological overlap thirty years
ago. The university is strongly evangelical, he observes, "maybe more so than the United
Brethren Church." What he apparently means by this is not merely adherence to the
theological tenets of American evangelicalism, but the application of these tenets in
evangelical, service, and mission. This, intentionally or not, is a gently worded
indictment of the United Brethren Church of the early twenty-first century, for it was
born out of the revivals of the Great Awakening and came into its own during the social
reform and missionary movements of the early to mid-nineteenth century. It is--or at
least has been-"evangelical" in every connotation of that word. If it were to be no
longer generally perceived as such, it must recover some of its original spirit.
Yet it has also been strangely ecumenical. The United Brethren movement was
founded by German revivalists of the Mennonite, Reformed, and Lutheran traditions who
were bound by a common experience and message (the necessity of conversion), not by
institutional identity. One founder, Philip Wilhelm Otterbein, never fully abandoned his
relationship with the German Reformed Classis that had ordained him and the other,
Martin Boehm, although excommunicated from the Mennonite Church due to his close
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association with those who justified war, among other reasons, joined a Methodist class
meeting before his death. Both were serving simultaneously as bishops of the Church of
the United Brethren in Christ.
Because of different traditions that came together in its founding, it has become
part of the heritage of the United Brethren to remain broadly ecumenical within the
evangelical tradition. (This is what made the 2003 doctrinal statement against open
theism and universalism such an anomaly and-to this author, a disappointment-in the
United Brethren story.) The United Brethren have consistently refused to declare an
eschatological position, for instance, preferring instead to insist on the imminent return of
Christ and leaving the field open for differing opinions. Likewise, they take no stand on
baptism (except that it ought to be practiced) and thereby respected both the Anabaptist
and Reformed elements in their heritage. They have a Confession of Faith that this author
prefers to describe as "bold but brief' and it serves as an attractive document for those
from other, more narrowly-defined traditions who are considering a relationship with the
United Brethren. A healthy percentage 11 of its ministers are imports from other
evangelical or even non-evangelical denominations, drawn by its broadminded
evangelicalism. As Superintendent of Church Multiplication and Urban Ministries for the
MidAtlantic Conference of the denomination for nine years, this researcher had the
opportunity to assist in the establishment of eighteen new United Brethren congregations
(from a starting point of 42) and to welcome a considerable number ofnon-UB ministers
and even a few non-UB congregations into full fellowship, largely because of this
heritage.

11

As far as this author can determine, the exact number has never been calculated.
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This dual evangelical-ecumenical identity is something now shared (at least in
theory) by both the denomination and the university. If Huntington University is intent on
building on its reputation as a regionally-ranked, solidly-evangelical institution with a
vibrant spiritual life and a service ethos, then perhaps it can do so in partnership with a
denomination that is once again claiming its heritage as a movement with a vibrant
spirituality, a social reform ethos, and an ecumenical heart. In short, while they have been
changing independently of each other, both institutions are now in a position where they
are claiming identities that are remarkably similar in scope and spirit. This is an
opportunity to be exploited.
What could a relationship built upon these similarities look like in practice? First,
both institutions should continue to intentionally recruit and attract highly-qualified
personnel (particularly faculty and clergy) from the wider evangelical community. Both
church and academy are attractive to others for the same reasons. Second, both
institutions should return the favor by using their resources to support the "church at
large" rather than purely parochial concerns. The university currently does this better
than the church, but the denomination must learn to adopt what some in positions of
leadership call a "kingdom mindset." Both the proposal to disband and join the
Missionary Church and the UBHope proposal were predicated on this ecumenical
commitment. Third, the Education Commission of the denomination, which currently
concerns itself solely with the affairs of the university, must broaden its scope to address
the creation of a more literate culture within the United Brethren community, which will
mean occasionally directing United Brethren students into other institutions of higher
education, as Huntington is unable to meet all of the higher education needs of a national
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church. Fourth, the United Brethren leadership must recognize that Huntington
University has quite outgrown the denomination-that the relationship henceforth must
be one of unequal partners, not of ownership and control.
These changes will be more difficult for the church than for the academy, for it
would require the United Brethren to begin understanding themselves as a postdenominational denomination--one that exists not for its distinctives but for its peculiar
and powerful commonness. If this is achieved, however, it may be that within a decade or
so, identification with the United Brethren Church will be considered by the university as
neither an irrelevancy nor a handicap, but a recognizable and logical expression of the
institution's own identity and mission.

An Incamational Model
Eastern University 12 is an unusual school in several respects. While it advertises
itself as "theologically conservative," its faculty represents a far wider spectrum of
Christianity than is found at most CCCU institutions and articulate a wider range of
theological positions. It has a reputation for being theologically "liberal" in some
conservative circles. Ironically, the individual who, more than anyone, supported a
conservative, orthodox theological position in public debates with John Sanders of
Huntington was Christopher Hall, then professor of theology and now dean of the

12

Like Huntington, Eastern College recently (2002) assumed university status, albeit at the advice of
the Pennsylvania Department of Education, whose personnel were struck by the complexity of Eastern's
offerings and deliveries, particularly after its acquisition of the former Eastern Baptist Theological
Seminary (EBTS) earlier that year. Ironically, EBTS had daughtered the college in 1952, when its
undergraduate programs spun off to create a separate institution.

104
Templeton Honors College at Eastern. 13 It also has a reputation for being political liberal,
and this reputation is well-deserved. For example, Eastern's best-known spokesperson,
Tony Campolo, was very publicly identified with Bill Clinton during the Monica
Lewinksy scandal and has been advocate for left-wing political causes for most of his
career. Much of this political liberalism stems from a very strong commitment to social
justice; in fact, President David Black's recurring theme for his administration is "the
integration of faith, reason, and justice."
Eastern expresses this combination of a broadly ecumenical understanding of its
faith (which is, it should be noted, accompanied by a rather vibrant and quite explicit
spirituality) and a commitment to social transformation through a variety of unique
programs: The Campolo School for Social Change is located in a distressed
neighborhood in urban Philadelphia and through it students can both study and apply
what they learn in their undergraduate or graduate urban studies programs (including a
youth ministry concentration in partnership with Young Life); the School of Leadership
and Development offers MBAs in both urban and international economic development
and does so in partnership with World Vision and Habitat for Humanity in a number of
classroom locations worldwide, as well as an English Language program in China and an
M.A. in Organizational Leadership in South Africa; the Nueva Esperanza Center for
Higher Education (NECHE) operates a junior college for the Hispanic community in
north Philadelphia as a branch campus of Eastern; the School ofManagement Studies
offers undergraduate and graduate degrees in business to working adults at nearly two
dozen classroom locations, from inner-city Philadelphia to the suburbs to Central
13

See, for instance, their debates in back-to-back issues of Christianity Today. John Sanders and
Christopher A. Hall, "Does God Know Your Next Move?" Christianity Today 45:7-8 (May 21 and June
11, 2001).
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Pennsylvania; and, finally, the Palmer Theological Seminary, located right on the city
line, operates degree and non-degree programs for urban ministers at various locations
throughout southeastern Pennsylvania, as well as a rural West Virginia extension
program. 14
The word that best expresses the commitment behind these and other efforts is
"incarnation." Rather than merely expecting students to leave home and live in the rather
tony Philadelphia suburb of St. Davids for four years 15 , Eastern University locates itself
where its students live and serve and does so with such agility that there is probably no
single person in the university who can identify all of the class sites in use at any given
time. It may be sufficient to point out that there are offices with staff, faculty, and
classrooms in St. Davids, in Philadelphia at Tenth and Spring Garden Streets, in
Philadelphia at 181h Avenue and JFK Boulevard, in north Philadelphia at the NECHE site,
in King of Prussia at the American Baptist Church headquarters building, in Harrisburg,
and in Washington, D. C. Most of the remaining sites are unstaffed and either borrowed or
rented as needed. This list does not include those students who are enrolled at Eastern
through programs that are entirely or primarily online, such as the B.A. in Management
of Information Systems or the A.A. in Liberal Arts offered through the School of
Management Studies.
Incamational presence is what Frost and Hirsch have called the church to practice
as well-to go beyond an "attractional" model that seeks to draw large numbers of people
to a central location and to pursue an incarnational model that moves outward into the
14

15

Eastern boasts of approximately 3500 total students.

It should be noted that students do leave home to live in St. Davids-more students, in fact, than the
campus can accommodate. Space is leased from another area college to house the overflow. Traditional
undergraduate enrollment is approximately 1600 students, a increase of 50% in just a few years.
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communities where people live.

16

It might be expressed as the difference between the

marketing and growth strategies of Wal-Mart and Starbucks. Wal-Mart builds huge
"supercenters," at which they display and sell nearly everything one once looked for in a
shopping mall and surround them with massive parking lots to accommodate the throngs
that drive to shop at their stores. 17 Starbucks, on the other hand, multiplies itself through
the planting of small shops in thousands of locations around the world, some just blocks
from others. They seek out where their customers live and work and start a coffee shop
within that rnileau; as a result, many of their customers walk to the store, rather than
. 18
dnve.

In ministry terms, the rnegachurch follows the Wal-Mart model and the house or
cell church the Starbucks model. Similarly, in academic terms, the huge state universities
have adopted the Wal-Mart vision and a growing number of schools are exploring the
Starbucks vision. Some of these schools are traditional schools reinventing themselves,
like Eastern, and others are young upstarts, like the University of Phoenix, which hosts
nearly a hundred thousand students without a horne campus.
Incamational strategies provide opportunities for Eastern and schools like it to
form more collaborative relationships with the Church, as courses can be delivered to
nearlyany·sitethatisaccessibleto·students andfaculty, including church buildings;
Congregations that are beginning to discover that their Christian education programs are

16

Frost and Hirsch, 2003.
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In fairness, it should be noted that Wal-Mart's aggressive growth in small cities and rural areas,
long ignored by previous retail chains, should certainly be considered incamational as well.
18

Howard Schultz, Pour Your Heart Into It: How Starbucks Built a Company One Cup at a Time
(Westport, CT: Hyperion, 1999) and Robert Slater, The Wal-Mart Decade: How a New Generation of
Leaders Turned Sam Walton's Legacy into the World's #I Company (New York: Portfolio Publications,
2003).
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failing to address the higher-level intellectual, vocational, and spiritual formation needs
of their parishioners may choose to partner with a Christian university to host a course or
series of courses, a certificate program, a degree program, or an ongoing lifelong learning
venture. Indeed, Eastern has experimented with these ideas but primarily in partnership
with the parachurch (e.g. World Vision, Young Life), not with the congregational or
denominational expressions of the People of God. Needless to say, this kind of approach
would also provide the opportunity to reconnect with the American Baptist denomination,
whose relationship with Eastern is today largely a matter of heritage and mutual respect,
rather than any significant collaboration.
An incamational strategy could also have the reverse effect of inviting or

encouraging congregations to become more active on the campuses of the university.
Christian colleges and universities have historically drawn students out of local churches
into an intense (yet in some ways artificial) Christian community on campus, complete
with cell groups, ministry opportunities, large worship gatherings (chapel), Christian
education, and even "youth group" activities. Very few congregations can rival the
energy, relational depth, or emotional intensity of such communities and it is thus one of
the ironies of Christian colleges that many of their Christian students do not actively
participate in the life of a congregation, sometimes even after graduation. Should local
congregations choose to establish a physical presence on campus (beyond the activities of
denominational student ministries), however, they may be able to engage students in the
real life of a multigenerational Christian community-and even keep a number of those
students involved in the life of that congregation following graduation. Christian college
campuses may be great places to start some very interesting church plants as well.
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Eastern's "unusual" nature is right now its greatest strength, for it is only slightly
ahead of the curve in terms of future trends in higher education. Sooner or later, an
enterprising institution will take advantage of this incamational model and exploit it for
its own betterment, as well as that of the students and congregations it will service. One
can only hope, for the sake of the Kingdom of God, that there will be many such
enterprising institutions in the years to come.

A Contextual Model
In 1996, George Fox College bought and took over operations of Western
Evangelical Seminary in nearly Portland, Oregon, and renamed itself George Fox
University; the seminary was renamed George Fox Evangelical Seminary in 2000. The
university had previously begun a professional studies program and had expanded its
locations to include Eugene, Oregon, and Boise, Idaho, in addition to the campus in
Newberg and the seminary location in Portland. Through acquisition, program
development, and site expansion, George Fox's emollment has quadrupled in size to over
3000 total students in the last fourteen years. The university has demonstrated an ability
to be fairly agile 19 in its marketplace, particularly considering that it is located in Oregon,
which is increasingly secular in orientation, and that both Western Seminary and
Multnomah Bible College and Biblical Seminary, also located in Portland, represent
"competitors" quite close to home.

19

The word "agile" in this section is derived from Peter Senge's description of"the learning
organization" as one that is capable of fairly quick changes in structure, service, or product without
concomitant adjustments of mission or vision. Peter M. Senge, The Fifth Discipline: The Art and Practice
of the Learning Organization (New York: Currency Books, 1990).
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It is on George Fox Evangelical Seminary that this discussion is focused,

however. It has been argued that most seminaries and schools of theological education in
the United States (and elsewhere) follow models that do not best serve either their
students or the congregations those students serve. Robert Banks, for instance, observes
that
Many pastors and denominational leaders have asked whether seminaries provide
their graduates with the kind of knowledge and expertise that they need to fulfill
their ministry responsibilities. There is much talk about the widening gap between
the seminary and the church, part of it stemming from the fact that these days less
faculty have ministry experience. Concern about this leads to various educational
innovations and in-service programs or, on occasion, to struggles for political
control between denominational authorities and seminary boards. Similar
criticism has come more recently from postdenominational megachurches and
house churches. Both of these criticize the way theological institutions take
people away from their local setting and fail to give them the practical habits and
skills they require for effective ministry. 20
Banks, however, does note that the number of full-time students at most seminary
campuses is falling (this trend has continued since the publication ofhis volume in 1999)
due to changing student profiles. More older students enter seminary already engaged in
full-time ministry or as a step toward a second career; the number of part-time students is
growing. Rather than being a purely negative trend, however, this has presented the
opportunity, however, to engage students in just-in-time learning as more are able to
practice what they are learning, rather than storing up ideas and principles for some
future use.
George Fox Evangelical Seminary, through the creative leadership of its dean,
Jules Glanzer, has capitalized on these trends, not by abandoning the notion of traditional,
residential seminary education but by creating alternate options for those already engaged
20

Robert Banks, Reenvisioning Theological Education: Exploring a Missional Alternative to Current
Models (Grand Rapids: Eerdmans, 1999), 11. See also Thomas C. Oden, Requiem: A Lament in Three
Movements (Nashville: Abingdon, 1995).
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in ministry. Furthermore, those options are generally perceived as "cutting-edge,"
addressing timely issues and trends that most other evangelical seminaries are only now
beginning to recognize (and criticize). This desire to be contextual, even trendy, is
reflected well in the published "distinctives" of the seminary, which include the
following statements:
Culturally relevant: The society in which our students serve is culturally diverse,
postmodem, and postdenominational. The faculty understands this context and
prepares students for effective ministry in a diverse world. Students are
encouraged to confront and address the pressing issues of our world and to meet
societal and personal needs in a responsively creative and culturally relevant
way ....
Technologically integrated: The seminary uses information technology to provide
students with the best theological education possible and to help students prepare
more effective strategies for ministry. Many courses are Web-enhanced and some
are offered online. "Smart classrooms" provide a learning experience that models
creative ministry through the use oftechnology? 1
Nowhere are these commitments seen more clearly than in the Doctor of Ministry
program for which this dissertation is written. While other schools are adopting an
oppositional stance toward the postmodem culture, George Fox is assisting students in
learning to speak its language and minister in that context. While other schools are
requiring students to travel to campus, George Fox is offering Doctor of Ministry through
an innovative delivery system that combines online collaboration, occasional residencies,
and attendance at seminars chosen by the student. 22 While other schools are relying
primarily or solely on long-time faculty members who are not always conversant with
current issues in ministry, George Fox contracts with very well-known and well-

21

"Distinctives of George Fox Evangelical Seminary." Available online:
http://www.georgefox.edu/catalog/graduate/sem.html#mission. Retrieved 05 August 2005.
22
In addition to the D.Min. program, George Fox is also designing a master's program that will not
require students to relocate.
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respected experts from across the nation to serve as instructors and mentors in the
program. This student was delighted at the opportunity to learn under the tutelage of
Leonard Sweet, for instance, an opportunity that would not have been available to him
were it not for the nontraditional delivery of this program. And he was surprised to learn
that Tony Campolo, whose busy schedule prevents him from teaching but only rarely at
Eastern, had been contracted by George Fox to teach in the Spiritual Formation track of
the D.Min. program. This reflects not only strong recruiting on the part of the director
and dean, but also a willingness to utilize short-term faculty to lead adaptable programs. 23
This approach has been very intentional on the part of the seminary. Glanzer's
vision for theological education encompasses a new model of church/academy
partnership, which he is attempting to institute and integrate at George Fox:
The current model is to call out the gifted and godly, send them to school, and
then have them serve in another context than the one from which they were
called. The new model will allow for the called ones to remain where they are
and serve while at the same time receive the needed education. Training will be
contextualized and done in partnership with the church. No longer will
seminaries say, "Send us your students and we will train them and then they can
go to another church to serve." Rather we will partner together in the training and
the calling group will experience the fruits of the training. 24
These innovations, of course, have been of greater value to the Church at large
than to the four denominations that sponsor the university: the Evangelical Friends, Free
Methodist Church, Wesleyan Church, and Evangelical Church ofNorth America. Three
additional groups provide students but no financial support: Presbyterian Church of
America, Evangelical Covenant Church, and Foursquare Gospel. Glanzer notes that "we

23

Other well-known scholars and practitioners recruited at various times for the Doctor of Ministry
tracks include Brennan Manning, Dallas Willard, and Sam Rima.
24

Jules Glanzer, Dean of the George Fox Evangelical Seminary, interviewed by Anthony L. Blair, 4
August 2005.

112

really see ourselves as a post-denominational seminary ... .I do not see a strong
relationship [in the future] between denominations and seminaries."25 His approach has
been to address the church at large while also "customizing" the seminary's relationship
with each of these sponsoring or supporting groups in order to maintain or further those
relationships.
President H. David Brandt notes that "the relationship with the Northwest Yearly
Meeting of Friends, which is the university's chief denominational constituency, is very
strong and very cordial." However, "at this time the university has a far larger budget and
constituency than the Yearly Meeting" (a situation analogous to that of Huntington
University and the United Brethren) and thus Brandt predicts that "the church will
continue to be an important voice in the operation of the university, but that control will
become less direct than it is now." This is not surprising. Brandt, who has been president
at George Fox since 1998 and who previously served Tabor and Messiah Colleges in
high-level administrative roles, articulates an approach to collaboration appears to be
more relational and attitudinal than institutional:
I sometimes summarize my opinions about church/university relationships by
suggesting that the church has been too critical of the university, but that the
university has been too arrogant toward the church. I then suggest that both
church and university could unilaterally decide to be less critical or arrogant. My
suggestion has been to the university that we choose to be less arrogant. It might
be interesting to see what could happen if our attitudes were to change? 6
Dean Glanzer's words were almost identical: "In my opinion, the academy needs to shed
some of its arrogance, and the church needs to not be so critical." For the relationship

25
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H. David Brandt, President of George Fox University, interviewed by Anthony L. Blair, ll July

2005.
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between church and academy in the twenty-first century, this approach may well be the
wisest and most effective of all.

Hypothetical Model #1: University 21
The three preceding vignettes were drawn from existing strengths in existing
universities; they reveal that more collaborative relationships between church and
academy are already possible in the current environment. All three of these institutions
were just a few years ago quite small (student emollment in the hundreds, not thousands),
residential liberal arts colleges that appealed primary to traditional-aged undergraduates
from the sponsoring denomination or others similar to it. All three-and others like
them-have remade themselves in light of twenty-first century cultural realities and are
prospering as a result. And all three have available to them the ecumenical, incarnational,
and contextual models for creative collaboration.
What if one had a different starting-point, however? What if one could build a
brand new Christian university during this first decade of the twenty-first century and do
so without imposing on it the assumptions and structures of the past? What if one could
create a new learning environment that would serve to strengthen the Church while
meeting the educational needs of a diverse and widespread student body? How would
such a university look? The question is relevant because one cannot assume that the
current institutions will remain the only players in the coming century, and because the
new for-profit universities are changing the rules rather dramatically. It is time for
Christian academicians to think through basic assumptions. Therefore, the following
three principles constitute some preliminary speculation in answer to those questions.
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First, the hypothetical university (labeled "University 21" for our purposes here)
will exist wherever a community or learners gathers, be that on a university campus, in a
corporate board room, in a church classroom, in a private family room, in the back room
of a restaurant, or online (perhaps in a third world nation). Perhaps the single greatest
technological and cultural transformation to impact higher education in the twenty-first
century is its liberation from the constraints of geography. University 21 will be
simultaneously global and local ("glocal"). Most universities have not yet discovered the
potential of this seeming paradox, but a host of new, largely for-profit institutions have.
The University of Phoenix, Capella University, Nova Southeastern, and others oftheir ilk
are drawing students by the thousands because of their ability to transcend campus
boundaries. One dare not call these secular, for-profit ventures "incarnational," at least
not in the theological sense of the word, and their critics are too often correct in noting
deficiencies in both the quality of the academic offerings and the student services. Yet
these institutions do represent at least one version ofthe future of higher education; it is
probably time that a Christian institution with a stronger ethos, a more powerful mission,
and higher academic standards illustrates how a boundaryless university can actually
function to the betterment of its students, the Church, and the world. Interestingly, the
creation of a boundary less university requires less capital than the founding of a
traditional school, and the availability (or lack thereof) of capital is one of the primary
limiting factors of Christian institutions of higher learning in North America and
elsewhere.
Second, University 21 will recognize that while there is always a vocational
demand for degree programs, adult students in particular are increasingly seek flexible
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learning experiences more than merely academic degrees. Therefore, it will offer a
variety of academic experiences, including for-credit and not-for-credit options,
individual courses, packages of courses that may or may not result in the awarding of a
certificate, degree programs (including innovative interdisciplinary degrees), seminars,
and book studies. The days in which "college" was primary about providing a
baccalaureate degree to a 22-year-old and a master's degree to an elite few who soldiered
on past that age are over; the twenty-first century is an era oflifelong learning. If the
universities do not provide those learning experiences, their students will go elsewhereto motivational seminars at the local Holiday Inn, to the books and videos of the latest
pop-culture guru (even or especially among evangelicals), to the online and twenty-four
media news sources. And they will be right to do so, even if the product they buy in those
venues leaves much to be desired. For institutions of higher education seeking students,
there is a market that is still largely untapped because of prevailing assumptions about the
forms that higher education must take. University 21 will operate without those
assumptions and will reach that market. And, if its mission as a Christian institution
means anything, it will transform that market. A "market," after all, is merely a collection
of people-redeemed or redeemable-with shared characteristics.
A third principle on which University 21 will operate is that of sharing of
intellectual capital. One form in which this will take place is open source curriculum.
This concept rejects the curricular forms dominant in Western higher education and their
proprietary implications and substitutes a form drawn from open source software (e.g. the
Linux operating system). Proprietary software contains a source code that is owned by
someone-usually the company selling the product. The buyer or end user may use the
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software but may not adapt it for one's own use or legally distribute it to others. Open
source software, on the other hand, is "owned" by the community of users; its source
code is open and rewritable. Those who make adaptations to the software may freely
share such adaptation with others, who may make their own. Similarly, most forms of
curricular design-syllabi, textbooks, etc.-are proprietary in nature. They are owned by
the faculty member, the institution, or the publisher. While it is likely impossible that
publishers will opt for open source texts, University 21 can choose to deny itself and its
faculty proprietary rights on its syllabi and lesson plans. They will belong to the
community of users, faculty and students alike, as well as to those outside of the
university who discover them and adapt them for their own use.
This is not as far-fetched or unrealistic as it may sound. While the dominance of
Blackboard™ and WebCT™ as online learning platforms have made online education
even more proprietary than in the past, other models are beginning to be explored.
Weigel, for instance, recommends "learning rooms" using QuickPlace software as a more
flexible environment for online learning. 27 Furthermore, there has been a flurry of growth
in online academic journals (of varying quality), many of which are available to the
general public at no charge, and an online directory that collects data on them
(http://www.doaj.org). The question for University 21 is whether it wishes to regard its
intellectual capital as solely a revenue-creating opportunity or whether there is
opportunity to share ideas in a free and open academic marketplace in addition to the
necessary collection of tuition and other forms of revenue. Can the profit motive be put
aside, at least in part, in order to better fulfill the mission of Christian higher education?

27

Weigel, 2001.
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The question of intellectual capital and revenue sharing concerns faculty most of
all. University 21 will have a faculty and it will hopefully be an esteemed collection of
scholars, teachers, and practitioners. But its faculty will differ in some important aspects
from those of traditional universities. For one thing, the status distinctions between fulltime and part-time faculty members will be largely abolished; promotions and rewards
will be based upon factors such as performance, contribution, and commitment, and not
solely on the extent or duration of one's contract. Some faculty members will be engaged
only occasionally, when a community oflearners has been gathered who wish to learn
what one has to offer or when available due to other (perhaps full-time) commitments,
including contracts at other institutions. Some will teach or write year-round. Some will
primarily pursue a research agenda and thus contribute to the university (and the world)
by distributing their research in media that are highly accessible to those who need to
know (i.e. both scholarly and non-scholarly sources). Some will specialize in the art of
teaching and direct most of their energies there. Others will serve effectively as academic
administrators, ensuring quality and appropriateness of the ever-changing curriculum.
Faculty members will be encouraged to become co-learners in disciplines outside of their
specialties, thus contributing to the creation of a community of learners where traditional
distinctions between students and faculty will occasionally become blurred.
These three principles-geographical transcendence, flexible learning packages,
and the sharing of intellectual capital--constitute the core of a new vision for a Christian
university. How, then, do these principles contribute to a greater collaboration between
church and academy? For one thing, University 21 will be able to easily become
incarnate within any local congregation that can muster enough students to create a
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cohort of learners (or any congregation may recommend University 21 to individual
members due to its accessibility and flexibility). Furthermore, it will support the work of
traditional Christian universities (at least those that are adaptable enough to partner with
it) while seeking to meet needs that are not addressed by the more geographicallyrestricted institutions. It will easily create courses or programs or seminars to address the
needs of a denomination or congregation or parachurch organization and will provide that
sponsoring organization with the curriculum to adapt it and distribute it as needed for
their own purposes. It will sponsor needed research by Christian scholars and make that
research accessible to the Christian community. Finally, and perhaps most significantly, it
will allow fellow Christians in other parts of the world to have access to a high-quality
Christian learning experience and to adapt that learning for their own cultural context.
One of the primary questions regarding this model is its practicality (particularly
in financial terms). Table 1 (on page 11 0) presents some preliminary thoughts regarding a
business model for University 21, as compared to a "traditional university." Defining a
traditional university is difficult for, as the case studies in this dissertation reveal, even
the Christian universities that are members of the Council of Christian Colleges and
Universities are very different. The descriptions, therefore, are intended to be very, very
general. Describing University 21 is even more difficult, both for the fact that it docs not
yet exist and for the realization that, by definition, the institutions that adopt this model
will vary far more widely than traditional schools have. Nevertheless, the model does
lead to certain conclusions regarding key components of any institution of higher
education and they are thus noted here.
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The components are followed by summary statements in which it is noted that the
University 21 model should be at least as financially solvent as the traditional model.

Table 1. Financial Model of University 21 (Compared with the Traditional
University)

The traditional university
has an extensive
investment in one or
more physical campuses;
''·'··'·'"·''·"·'·• these properties, which
are increasingly
luxurious and modem,
are typically worth
hundreds of millions of
dollars. They represent a
tremendous investment
of capital resources and
their maintenance and
use represents a
substantial portion of the
university's annual
operating budget.
Furthermore, the cost of
installing and
maintaining an
appropriate technology
infrastructure has grown
substantially, both in
terms of expectations
and of budgets.

The traditional university
seeks to convert part-

Because University 21 will
be large a "virtual"
university, it will rely
primarily on facilities
provided by others in order to
offer its services. This
approach has its drawbacks;
the opportunity to offer a
central athletic program, for
instance, would be minimal.
However, this would permit
capital funds that would
otherwise be invested in
facilities to be utilized
otherwise. Operating costs on
facilities, however, may be
greater, as they would likely
include leases for classroom
and office facilities in
multiple locations. It is
assumed that most classes
taught onsite in churches (or
at the facilities of other
partners) would require
minimal expenditures.
Technology expenses will be
substantial; however, the
infrastructure will be more
virtual than physical for
University 21.

Because University 21 will
be built u on a lifelong
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time students into fulltime students, as many
infrastructure and service
costs are uniform,
irrespective of the
numbers of credits
sought by the student.
Total student enrollment
is usually measured in
FTEs (full-time
enrollment) and perhaps
three-quarters of the total
student body is
comprised of full-time
students in defined
degree programs.

learner model, it assumes that
the average student will
enroll for a course, a
certificate, a major or minor,
and then return at a later date
for additional coursework.
This does not preclude fulltime degree students, who
will certainly be
accommodated, but the
financial model will not be
built around them. The result
will be an FTE that is rather
low (perhaps as low as 50%)
but a student population that
at any given moment could
reach the tens of thousands
(something no explicitly
Christian university in the
U.S. has yet achieved). In
fact, total enrollment will
become very difficult to
track, as it will fluctuate
widely from one week to the
next, as traditional semester
models of learning (designed
for residential students) are
supplemented by just-in-time
and flexible deliveries.

The traditional university
has found itself using
part-time adjunct faculty
more often in recent
decades, yet there
remains a basic
commitment among
most Christian
institutions (which are
primarily identified as
teaching-as opposed to
research-institutions)
that most (usually 75%
or more) classes will be
taught by full-time

Because University 21 will
utilize a decentralized model
of instructional delivery, the
gathering of a substantial
full-time faculty into a single
location would be counterproductive. There will be
full-time faculty members;
however, they will be utilized
in a broader range of services
than their traditional
counterparts. Some will be
program directors, assuming
responsibility for the
academic uality of the
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faculty. The personnel
costs associated with this
commitment represent
the single largest portion
of the instructional
budget of a school.

curriculum and instruction in
a particular academic
program. Some will be
instructional designers and
content experts, utilizing
their knowledge and skills to
create quality curriculum for
use across the university.
Some will be full-time
researchers (a luxury few
Christian institutions can
currently afford). And while
some will be full-time
teachers, most instructors
will be contracted to teach
individual courses. The ratio
of full-time to part-time (or
contracted) faculty will likely
be approximately 1 to 4. On
the other hand, it is time that
Christian institutions follow
the lead of larger, secular
universities and begin
providing equitable
compensation and benefits
for part-time faculty, as well
as input into the governance
of the institution.

The traditional university
is heavily dependent
upon fundraising efforts
by its president,
development team,
deans, and (increasingly)
faculty in order to
sustain operations and
expand facilities, an
important factor in a
very competitive market.
Periodic funding
campaigns now range
into the tens of millions
of dollars and
endowments are

Because University 21 will
not invest heavily in the
kinds of things that attract
large gifts (such as
buildings), it could be
deprived of some significant
funding sources. This loss,
however, would be offset by
its ability to attract adult
students with its lifelong
learning models. Because of
employer-sponsored tuition
reimbursement, generous
government-sponsored
student loan programs, and
their ability to earn a living
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reaching those levels.
,,,,':,,c> :~&,,;;, 1 :'"'~ :;h'~nt~~l Such high endowments
are necessary in order to
offset the real cost of
tuition, particularly for
,i,,;>''''i"'''<'• residential students.

The traditional university
invests heavily in
physical facilities and
'""',,,,',,',"''' instructional personnel.
::;l''i~':;;r::~ 1 Funding is derived
primarily from
endowment-supported
tuition income and
capital gifting.

while studying, adult students
are often able to pay tuition
rates that are not dependent
on endowment-supported
discounts. And adult alumni
are able to contribute more
quickly and at higher rates
than 22-year-old alumni.
They are also able to assist
their alma mater in securing
additional partnerships for
specialized offerings (e.g. a
Human Resources certificate
for employees in their
company).

University 21 invests less in
physical facilities and
instructional personnel, but
more in technology and
operations. It profits less
from gifts but derives greater
tuition revenue, which is
substantially higher due to
increased student enrollment.

There are, of course, many questions that yet need to be answered and it is
perhaps useful to point out once again here that these are mere speculations of the most
abstract sort. What will be the quality of its academic offerings ifthey are in nearly
constant revision by the end user and if large numbers of the faculty are operating largely
on the periphery? Would it truly support the work of traditional Christian universities or
would it cut into their markets? Would it become just a Christian version of the
University of Phoenix? Is this model too counter-cultural to be successful? Or, to the
contrary viewpoint, is this model too trendy, too ephemeral to have any longstanding
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academic or ministry value? They are good questions, and the answers await those who
experiment, risk, create, and evaluate in the years ahead.

Hypothetical Model #2: Indiana Christian University
What, then, do existing colleges do? This study has already explored and
articulated how three particular universities can build upon existing strengths and
position themselves well in this emergent culture. Others can do similar things. But
perhaps there are even more radical options available to these institutions. Indeed, as
Christian schools move aggressively toward the creation of off-campus classrooms and
multi-campus models at the same time that they are eschewing narrow denominational
identities in favor of more inclusive ones, they will increasingly be forced to justify their
separate existences. For instance, in the late nineteenth and early twentieth centuries, it
may have made sense for Christians in Indiana to establish a college in Goshen (Goshen
College) and another in Mishawaka (Bethel College) and a third in Huntington
(Huntington University) and a fourth in Upland (Taylor University) and a fifth in Marion
(Indiana Wesleyan University) and a sixth in Anderson (Anderson University), and a
seventh in Winona Lake (Grace College). All seven of these institutions are members of
the CCCU and all, with the possible exception of Goshen, which maintains a strong
institutional and public commitment to the Mennonite Church, are seeking to broaden
their appeal beyond a narrow denominational focus. They are becoming, in other words,
somewhat redundant.
A commitment to good stewardship of the resources of the Kingdom will
eventually call upon these schools (and others) to relationships of collaboration, sharing
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programs, faculty, libraries, and campuses, and granting students easy access to and
transferability of credits and program offerings of the other schools. One version of that
sharing would be the creation of what is called here "Indiana Christian University" (ICU)
through a merger of these seven institutions. As demonstrated by Table 2 (following
page), the combined institution would enroll over 22,000 students, putting it in the ranks
of major state universities and providing it opportunities not available to schools of 10002000 residential students. (It should be noted that the majority of these students are drawn
from a single school-Indiana Wesleyan-due largely to the more than 8000 students in
its expansive adult and professional studies programs.)
Table 2. Comparison of Indiana Institutions
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Enrollment figures are as of Fall, 2005. They are derived from each institution's own reporting on
its website. In nearly every case they represent total enrollment, which is higher than FTE.
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Indiana Christian University could take advantage of these seven existing
campuses (and various off-site classroom locations) in a number of ways. First, it could
validate and promote its multiple faith heritages by creating on each campus a center for
the study of a particular denominational heritage. (Taylor University, a
nondenominational institution, could host a center for nonaligned Protestantism.) Thus
the "heritage constituency" of each current school could be appeased while
simultaneously encouraged to engage in an act of great collaboration (thus illustrating the
idea that "identity" need not result in "exclusion"). Each residential student could be
encouraged or required to choose one such heritage as a context for study for a semester
or more. Rather than "losing" their school to a larger, interdenominational university, the
respective denominations and judicatories could choose to see the advantage of
introducing their history, values, ministries, and distinctives to a much larger
constituency. This would be good for the churches as well, as they will welcome into
their ranks emerging leaders who have a denominational commitment that is coupled
with a broader exposure to the varieties of Christianity than one would encounter at a
purely denominational institution.
Second, ICU could utilize the existing academic strengths of each of its
component schools and campuses in order to diversify its identity and programs. The
international service-learning program at Goshen, the new $35 million Science Center at
Huntington, the adult and professional studies program at Indiana Wesleyan-these are
examples (among others) of unique contributions that these current institutions could
bring to a merged ICU. A student living in the northern edge of Indiana-or a student
drawn by the peace and justice motif at Goshen-could complete one's general education
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requirements there and then move or commute to Huntington for a first-rate science
education (which could become the hallmark of the Huntington campus). Likewise, the
ACCEL program for adult professional studies at Huntington could merge with the much
larger program created by Indiana Wesleyan (and administered from an office building in
Ft. Wayne) and direct its energies elsewhere, knowing that those tuition dollars would
still be available to the larger university.
This example illustrates how ICU could realize some efficiencies by merging
these institutions. While the current campuses would likely be maintained for another
generation, over time there would have to be strategic decisions to invest more heavily in
the physical facilities of one location than in another, or perhaps to not invest further in
capital improvements at any campus but to move gradually toward the creation of a new
central campus. One can imagine eventually a large, unified campus for residential
students supported by dozens or more of small satellite locations throughout the state of
Indiana and around the world. This would result in a configuration that is simultaneously
local and global ("glocal") and simultaneously centralized and decentralized.
Likewise, while ICU in its early years would be likely to maintain the historic
undergraduate core at each current campus, over time it would move toward a common
core for traditional residential students supplemented by a plethora of specialized
program offerings, most offered solely on one of the seven campuses or one or more of
the satellite locations. This merger of programs would permit the merger of academic
departments and the sharing of faculty and financial resources. It should also be noted
that foundations and government funding agencies are typically more hospitable to
programs that have potential for a broader (as opposed or narrower) audience or
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constituency. Seven small student development offices would be less likely to attract
notice for their grant requests, for instance, than one office that serves the entire
population of the seven.
Finally, a merger of administrative units would result in financial efficiencies (via
merger of public relations, development, planning, marketing, recruiting, registration,
financial aid, student accounts, and presidential offices, etc.), even while recognizing the
need for an ongoing administrative unit on each of the campuses. 29 Most importantly,
these institutions would cease competing with each other for the same pool of students
and faculty and instead direct those energies toward the creation of collaborative learning
environments. This is not to eschew the value of competition in the pursuit of excellence;
it is, however, to argue that if such competitive impulses were directed inward (e.g.
program to program) rather than outward (school to school), the costs to the Kingdom of
God would be smaller and the benefits at least as large.
These environments would be good for students as well. Indiana Christian
University could allow an undergraduate student, for instance, to complete a major at one
campus and general education courses at another, explore a faith heritage at a third,
pursue graduate studies at a third, participate in athletic activities at a fourth, and perhaps
study and service abroad in a fifth location, all the while earning credits toward a degree
granted by a single institution (ICU). Using and expanding upon Indiana Wesleyan's
network of classroom locations in churches and boardrooms across northeastern Indiana,
many of these locations could be in the student's backyard. Aggressive growth of online
programs would extend ICU's reach far beyond the state oflndiana. In short, the program
29

Penn State University names a "Campus Executive Officer" (CEO) for each of its satellite
campuses but has only one president, who serves from the main campus at State College.
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offerings for the student would be greater, the odds of being able to access those offerings
close to home would be higher, and the opportunities for diverse learning environments
would be enhanced.
One particular strength that Indiana Christian University could actualize would be
the development of a first-rate theological school through a merger of the existing bodies.
Each of these universities is in some way publicly evangelical and each sponsors some
sort of theological program at the undergraduate and/or graduate level. (For instance,
Grace has a full, nationally respected seminary; Anderson a School of Theology, and
Huntington a School of Christian Ministries.) The merger ofthese faculty, students, and
resources into a single, comprehensive entity (perhaps rooted at one particular location)
would permit opportunities for cross-denominational ministry training, for the creation of
specialized academic programs and tracks, and for serious academic research on the
theological disciplines (something with which evangelical institutions are not often
credited by their non-evangelical colleagues). The denominations with which these
several institutions are affiliated together represent a tremendous resource for research on
the multiple expression of the evangelical movement, among other things. The fact that
they represent different theological traditions would only add to the strength of a
combined effort.
There would be many challenges, of course, to the creation of something like
Indiana Christian University. Will the sponsoring denominations truly release ownership
(and control) of the institutions they have founded, invested in, and nurtured for so many
years in order to create what will almost assuredly be viewed (hopefully wrongly) as a
"least common denominator" institution? The logistics of merging the programs of seven
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institutions, much less seven campuses, would be overwhelming and may offset the
financial advantages for a number of years. Although they would be attracted to the idea
oflarger, better-funded departments, faculty would likely struggle with the proposal that
their programs and offices be moved to other campuses. And while the campuses are
within the same state, that fact should not imply that there is necessarily an easy commute
between them (true in some cases but not in others), which will make some of the
location-specific program offerings daunting for the commuting student.
Nevertheless, if Indiana Christian University (or something like it) does not
become reality, there will likely be other Christian universities that will explore other
forms of merger or collaboration in the decades ahead (although most without the
particular geographical advantage enjoyed by seven institutions within a particular
portion of a single state). This author has wondered aloud with administrators of both
institutions whether Eastern University and Messiah College (located within 100 miles of
each other in eastern Pennsylvania) should share a graduate school. Or-a more farfetched idea-whether Eastern University and George Fox University should partner
together to link East Coast to West Coast as two institutions with much in common:
similar heritages of progressive, peace-and-justice evangelicalism; similar student
enrollments (3000-3500); similar structures (a residential undergraduate college, graduate
offerings, a somewhat loosely connected seminary, and off-campus classroom sites); and
similar commitments to entrepreneurship and collaboration.
One suspects that by the middle of the twenty-first century, whether through
efforts like those described above or initiatives yet unimagined, the landscape of
Christian higher education in the United States will be dramatically different than it is at
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the beginning of the century. The question is whether it will be better. The study is
intended to provide optimism that it can and will be so.

The Way of Collaboration: Strangers or Fellow Pilgrims
Tim Herndon and Barbara Fredericks, whose fictional story opened this
discussion in Chapter 1, are both working from outdated assumptions about the
relationship between church and academy-assumptions that were valid for the late
twentieth century but increasingly suspect in the twenty-first. Yes, Western Christian
University and its sponsoring denomination may never have the same relationship they
enjoyed when Tim was an undergraduate student and, yes, there will continue to be tense
discussions and debates about how widely or narrowly a university may cast its nets in
the pursuit of truth (and in pursuit of those who specialize in seeking it). But there are
awaiting them opportunities for a collaborative relationship that would serve both of
them-and the constituencies they represent-very well.
They do, however, need to take some time to talk with each other, tore-imagine
the relationship, and to think creatively about the future. The transformation awaiting
them will have implications for how they teach students, serve congregations, and change
their world. But this transformation cannot be accomplished by strangers. It can,
however, be realized by fellow pilgrims who find themselves on the same journey and are
willing to engage each other in dialogue about the risks and benefits of walking a new
road together.

APPENDIX: CCCU SCHOOLS BY DENOMINATIONAL AFFILIATION
American Baptist
Eastern University
Judson College--IL
University of Sioux Falls

St. Davids, P A
Elgin, IL
Sioux Falls, SD

USA
USA
USA

Assemblies of God Church
Evangel University
Northwest University
Southeastern University

Springfield, MO
Kirkland, WA
Lakeland, FL

USA
USA
USA

Associate Reformed Presbyterian
Erskine College

Due West, SC

USA

Christian and Missionary Alliance, The
Crown College
Nyack College
Simpson University

St. Bonifacius, MN
Nyack, NY
Redding, CA

USA
USA
USA

Christian Churches and Churches of Christ
Abilene, TX
Abilene Christian University
Kentucky Christian University
Grayson, KY
Nashville, TN
Lipscomb University
Milligan College, TN
Milligan College
Eugene, OR
Northwest Christian College
Oklahoma City, OK
Oklahoma Christian University

USA
USA
USA
USA
USA
USA

Christian Reformed Church
Calvin College
Dordt College

Grand Rapids, MI
Sioux Center, IA

USA
USA

Church of God, Anderson
Anderson University
Warner Pacific College
Wamer Southern College

Anderson, IN
Portland, OR
Lake Wales, FL

USA
USA
USA

Church of God, Cleveland
Lee University

Cleveland, TN

USA
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Church of the Nazarene
Eastern Nazarene College
MidAmerica Nazarene University
Mount Vernon Nazarene University
Northwest Nazarene University
Olivet Nazarene University
Point Lorna Nazarene University
Southern Nazarene University
Trevecca Nazarene University

Quincy, MA
Olathe, KS
Mount Vernon, OH
Nampa, ID
Bourbonnais, IL
San Diego, CA
Bethany, OK
Nashville, TN

USA
USA
USA
USA
USA
USA
USA
USA

Evangelical Covenant Church
North Park University

Chicago, IL

USA

Evangelical Free Church
Trinity International University
Trinity Western University

Deerfield, IL
Blaine, WA

USA
USA

Fellowship of Grace Brethren Churches
Grace College & Seminary

Winona Lake, IN

USA

Free Methodist Church
Greenville College
Roberts Wesleyan College
Seattle Pacific University
Spring Arbor University

Greenville, IL
Rochester, NY
Seattle, WA
Spring Arbor, MI

USA
USA
USA
USA

Friends
George Fox University
Malone College

Newberg, OR
Canton, OH

USA
USA

General Conference Baptist
Bethel University

Saint Paul, MN

USA

Mennonite Brethren Church
Fresno Pacific University
Tabor College

Fresno, CA
Hillsboro, KS

USA
USA

Mennonite Church
Bluffton University
Eastern Mennonite University
Goshen College

Bluffton, OH
Harrisonburg, VA
Goshen, IN

USA
USA
USA
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Missionary Church
Bethel College--IN

Mishawaka, IN

USA

No Official Denominational Affiliation or Religious Affiliation
Asbury College
Wilmore, KY
Azusa Pacific University
Azusa, CA
Belhaven College
Jackson, MS
Biola University
La Mirada, CA
Bryan College
Dayton, TN
Cedarville University
Cedarville, OH
Colorado Christian University
Lakewood, CO
Corban College
Salem, OR
Cornerstone University
Grand Rapids, MI
Crichton College
Memphis, TN
Gordon College
Wenham,MA
Hope International University
Fullerton, CA
John Brown University
Siloam Springs, AR
King's University College, The
Edmonton, AB
LeTourneau University
Longview, TX
Master's College & Seminary, The
Santa Clarita, CA
Messiah College
Grantham, PA
Northwestern College--MN
Saint Paul, MN
Oral Roberts University
Tulsa, OK
Palm Beach Atlantic University
West Palm Beach, FL
Redeemer University College
Ancaster, ON
Taylor University
Upland, IN
Trinity Christian College
Palos Heights, IL
Westmont College
Santa Barbara, CA
Wheaton College
Wheaton, IL

USA
USA
USA
USA
USA
USA
USA
USA
USA
USA
USA
USA
USA
CANADA
USA
USA
USA
USA
USA
USA
CANADA
USA
USA
USA
USA

Presbyterian Church (USA)
College of the Ozarks
King College
Montreat College
Sterling College
Waynesburg College
Whitworth College

Point Lookout, MO
Bristol, TN
Montreat, NC
Sterling, KS
Waynesburg, PA
Spokane, WA

USA
USA
USA
USA
USA
USA

Presbyterian Church in America
Covenant College

Lookout Mountain, GA

USA
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Reformed Church in America
Northwestern College--IA

Orange City, IA

USA

Reformed Presbyterian of North America
Geneva College

Beaver Falls, PA

USA

Southern Baptist
California Baptist University
Campbellsville University
Carson-Newman College
Dallas Baptist University
East Texas Baptist University
Hardin-Simmons University
Houston Baptist University
Howard Payne University
Judson College--AL
Louisiana College
Mississippi College
North Greenville College
Oklahoma Baptist University
Southwest Baptist University
Union University
Wayland Baptist University
Williams Baptist College

Riverside, CA
Campbellsville, KY
Jefferson City, TN
Dallas, TX
Marshall, TX
Abilene, TX
Houston, TX
Brownwood, TX
Marion, AL
Pineville, LA
Clinton, MS
Tigerville, SC
Shawnee, OK
Bolivar, MO
Jackson, TN
Plainview, TX
Walnut Ridge, AR

USA
USA
USA
USA
USA
USA
USA
USA
USA
USA
USA
USA
USA
USA
USA
USA
USA

United Brethren Church
Huntington University

Huntington, IN

USA

Wesleyan Church
Houghton College
Indiana Wesleyan University
Oklahoma Wesleyan University
Southern Wesleyan University

Houghton, NY
Marion, IN
Bartlesville, OK
Central, SC

USA
USA
USA
USA

Source: Council of Christian Colleges and Universities (www.cccu.org). Retrieved 05 August 2005.
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